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Abstract 
Abstract 
The Islamic response to the challenge of Religious Pluralism can be properly 
understood with reference to its general perspective on human society, and the 
mutual respect and regard for differences of views. It recognizes and respects the 
sanctity of freedom of thought and action. 
The pluralism is a concept that was initially coined by English Philosophers, like 
Christian Woljf (1679-1754) and Immanuel Kant They projected it as a doctrine 
about the plentitude of possible world-views combined with the invitation to adopt 
llic iiiii\crsal view-point of a world citizen. In the present day philosophy, it refers to 
a standpoint that the world may be interpreted in several ways. It is purported to be a 
science that involves evaluation, which is enhanced by competitions between several 
interpretations. In ethics and in normative sociology, it refers to the problem that 
modern society is no longer based on an authoritative set of norms, leaving all ethical 
questions in the terminology of Jurgen Habermas, subject to open-ended and rational 
discourse. 
Pluralism is thought not to mean only the physical proximity of the people of diverse 
creeds and ethnic origin. It implies interaction on both the individual and collective 
planes. At the individual level friction is not necessarily eliminated. But intermittent 
friction has not impaired the cordiality of coexistence at the individual plane. More 
serious, however is the challenge of collective behavior. The challenge of co-
existence between different communities, diverse religious, cultural and ethnic 
entities has assumed alarming proportions. Public relationship between communities 
poses the most serious threat to peaceful coexistence in all plural societies. But 
attempts to lay down principles of coexistence have rarely been made with the 
sincerity they deserve. 
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In the post 11 September world, in the name of war on terror, a new impetus has been 
given to the discourse on Religious Pluralism with special reference to Islam, earlier 
Samuel Huntington's "Clash of Civilization" had accentuated the feelings among the 
non-Muslim intellectuals in particular and the common people in general that Islam 
remained the only religion with its belief systems, cultural values and civilizational 
direction which is diametrically opposite to that of modernity. The current 
propaganda fosters the view that all religions with the exception of Islam support 
modernity and the ways of mutual harmonious relations. Since this prelude, many in 
the West have come to view the Islamic world with a mixture of fear and hostility. 
Day-in and day-out a lot of material in media comes out, mostly produced by non-
Muslims which try to portray Islam and Muslims as the ones who are not only misfits 
in the so-called progressive world, but form a big hurdle in the creation of 
harmonious social relations and fostering of inter-religious understandings and 
human progress. While there are many Muslim countries and lands with foreign-
European American, non-Muslim, military forces influencing political, economic, 
social and intellectual landscapes of the individual countries and the Muslim world in 
general; there are number of institutions and paraphernalia created to effect an 
intellectual and cultural change among the Muslims in general. The nature of change 
and the strategies being employed for effecting the change on varied and somewhere 
subtle and somewhere very crude, overt and covert oppressions are being conducted 
to achieve the goals. 
In this backgiound a particular intellectual discourse has been emerging. The main 
participants in this discourse happen to be the non-Muslim so-called experts of Islam 
who do not subscribe to the core belief system of Islam, and the Westernized Muslim 
intellectuals who are projected to be the harbingers of the intending change among 
the Muslims. There is the minimal participation of those who happen to be the loyal 
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spokesmen of the tradition. This way an asymmetrical picture emerges of the 
discourse relating Islam. Regarding Religious Pluralism it is assumed that to ensure a 
harmonious social inter-relationship of different inter-religious communities, there is 
a need for religious communities in general to shun and modify some of their 
religious teachings to adapt to the needs of the modern era in the religious 
communities. The Islam is set apart as the one which is most intolerant of others and 
is jingoistic and aggressive in its attitude and behavior towards others. 
There arc many intellectuals mostly western and non-Muslims who have been talking 
of Islam's incompatibility with other religious traditions. Though some of them are 
not very hostile to the Islam as a religion and a tradition yet by and large the whole 
discourse of religious pluralism is based on a secular ethos, which means a purported 
social and religious harmony among religious traditions, sought on the bases of 
peoples perceived visions complimentarity, tolerance, moderation, mutual respect 
and so on. 
Muslims arc globally facing a serious onslaught on their countries resources, lives, 
dignity and culture. Religion is particularly chosen as a target, which anybody can 
easily aim at. In these circumstances Muslims are not in a position to enter into any 
sort of dialogue as equal partners as they do not possess that power position and 
where withal to conflict the enemy. The fact remains that Islam as the last revealed 
religion upholds the dignity of man irrespective of region, caste, creed, language, 
ethnicity, nationality and such other physical distinctions. In its long journey of 
glorious civilization it has harmoniously integrated mired ethnicities across Asia, 
Europe, and Africa. Yet Islamic scripture and Muslims uphold that Islam is the last 
authentic revealed religion, which can ensure the true reward to its sincere adherents. 
It has established guidelines for a civilized interaction with religious communities 
particularly of those who have divine origin. It ensures that all such interaction. 
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justice, truth, and exemplary behavior should be perused by the adherents of Islam. 
These values and commitments are not just some secular formulations adopted as a 
contingency measure for some expediency. They are firmly rooted in the belief 
system and community is bound to honour them, observe them, as the ways for 
getting the blessings of Allah here and hereafter. 
Pluralism as a concept has not a very long history in Europe's myriad idea's 
emerging from its secular ethos. It has since developed fast and tried to account for 
the differences in language, ethnicity, geography, sex and other physical 
characteristics. It went further and came up with its ideas on Religious Pluralism. Lot 
of formulations and interpretations heap up in its intellectual stock everyday, while 
Christianity as a religion has been most intimate with the West, yet no religion as 
such is left unheeded by the intellectual formulations regarding Religious Pluralism. 
Unlike the common understanding of religious pluralism as something to accept the 
existence of multiple religions, religious pluralism is the philosophical school of 
western thought which makes its formulations for so-called harmonization of 
relations among different religions based on their presumed versions of different 
religions. A new set of moderates, enlightened moderates, extremists, 
fundamentalists, exclusivists, have been designated for the believers of religions. 
Islam as a last revealed religion has clear cut teachings regarding the status of other 
religions and guidelines and rules for its adherents to interact with people of other 
faiths. Prophet Muhammad (saw) the companions of the Prophet, Khulfa-i Rashidin, 
and the long history of Islam as a thriving culture and civilization across Asia, Africa 
and Europe have demonstrated pretty well the attitude and the behavioral patterns 
Muslims exhibit towards the people of other faiths. 
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In the contemporary scenario, despite very heavy odds against the Muslims to present 
their authentic responses to the issue of better relations among different religious 
communities, there are some significant Muslim contributions in the field. The main 
stream media has tried to ignore them or at least marginalize them so much so that a 
common man encounters either the baseless charges of the anti-Islamic forces against 
Islam as intolerant religion or the apologia produced by the westernized elite among 
the Muslims. In the Indian context a long tradition of dialogue has been conducted by 
the Ulema with the leaders of other faiths. Maulana Sayyed Abul Hasan Ali Nadavi, 
while being rector of a religious seminary Nadvatul Ulema, Lucknow and a scholar 
of repute in Arabics and Islamic literature, launched a movement in the name of 
Payam-e-Insaniat, involving intellectuals and religious leaders of other faiths for 
almost three decades. The mission aim to explore areas of confluence and 
conversions among different religious traditions for improving the interrelationship 
among different religious communities of India. It highlighted the noble goals of the 
divine messengers of upholding man's dignity and restoration and preservation of his 
rights. His rights of freedom of religion, freedom of thought, security of his person, 
property dignity, religious places, and freedom of association. Moreover it tried to 
highlight Islam's contribution to the development of better, culture and civilization in 
the world. 
Muhammad Legenhausen in his book Islam and the Religious Pluralism-(1999) 
seems to have made a serious effort to critically analyze the philosophical 
background, logical untenability of the various formulations of religious pluralism 
and tried to build a new framework for inter-religious relations what he calls non-
reductive religious pluralism. 
On the intellectual plane Khurram Murad's intellectual formulations regarding 
European Churches, a document on Islam is a key Muslim contribution in the area, so 
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much so that Council of Churches for Britain and Ireland, and the Churches 
Commission for Interfaith Relations amended its document on Christian Relations 
with Islam, taking full cognizance of Murad's objections to the concept of reciprocity 
forwarded by the church and his arguments for alternative scheme of inter religious 
relations based on the belief and values enunciated by Islam. 
Currently Muslims are not confined to the so-called Muslim nations only; they are 
now part of Europe and America as well. The fact remains that majority of the 
Muslims live now in the non-Muslim countries. They are fully conscious of their 
duties as responsible law abiding citizens, taxpayers, good neighbors, but at the same 
time they are part and parcel of Islam's global fraternity, as trustees of last divine 
message for mankind. They are not ready to relinquish their faith and culture as a pre 
condition for being called civilized moderates, and the enlightened. It is because the 
Muslims refusal to compromise their faith and culture that they are subject to witch-
hunt globally and bands of so-called intellectuals preach them to let their religion 
under go secularization and they too get assimilated in the wide non-Islamic cultures. 
It is high time that contemporary nature of the challenges and Islam's response is 
seen in proper perspective and alternative strategies are formulated based on the 
Islamic guidelines for ensuring civilized interactions between different religions. 
Once this is achieved it will really ensure morally upright, logically tenable, just 
system of religious pluralism, not the one which is imposed currently and is 
subjecting religions to worst type of mutilations. 
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Introduction 
We are living at the moment in an age in which access to the different religions of 
humankind is of unparalleled range and depth. There is of course a considerable 
variation from individual to individual in terms of how far people delve into the 
information about the world faiths which now lies so readily to hand. There remain 
some cultural enclaves which, either through choice or geographical isolation, are 
still relatively insulated against outside influences, but the main trends of histoiy, the 
major currents which puLsc through our time and bear us towards the future, arc 
inexorably pluralist in tendency. They promote a multifaceted awareness rather than 
securing the unchallenged dominance of any one religious way of seeing things. 
Moreover, beyond the immediate impulse of religious pluralism upon us, the 
resources of modern scholarship allow anyone with the time and inclination to do so 
to become immersed in an enormity of details about the different faiths. Specific 
exceptions could, obviously, be cited in the face of this push of generalizations. But 
utterly dwarfing the significance of these exceptions is the fact that our religious 
landscape has undergone seismic changes in the course of only a few generations. 
The principal landmark of the contemporary religious scene is the fact of our being 
informed (at whatever level) about, Christianity, Judaism, Hinduism, Buddhism, 
Islam, Jainism, Sikhism, Taoism and so on, rather than knowing about only one 
religion. In such a situation, how do we decide which, if any, faith to follow? Which 
of their teachings speak to our particular situation? Which one offers a lens through 
which the confusion, complexity and apparent randomness of life might be refracted 
into some sustainable sense-giving vision, according to which we might live, our 
lives? 
It is one thing to be a Muslim a Christian a Buddhist or a Sikh and to be faced with 
the rich plurality of religions, which flourish around the globe. One will then have 
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guidance from within one's own faith as to how the others are to be viewed. This is 
not to say that the encounter of the faithful with the faithful of other traditions is 
unproblematic. On the contrary, it is something fraught with difficulty. The present 
research is not pursued to defend Islam but to explore its real vision, which is 
frequently being mispronounced as the philosophy of terrorism, fanaticism, 
intolerance and exclusivism, and to make public its facets if and where it hold the 
blueprint for the accommodation, tolerance and the coexistence within a plural 
society. 
The common view of religious pluralism tends to see it as something that has 
enormous potential to wreak havoc on human relationships. It is something 
associated with the terrible and tragic stories of the murderous tensions between 
Hindu and Muslim on the Indian subcontinent, violence between Buddhist and non-
Buddhist in Tibet, inter-denominational hatred in Northern Ireland, inter-religious 
conflict in the Middle East. It is to no denial that differences in religious outlook and 
allegiance have indeed led to quite dreadful acts of intolerance, cruelty and mayhem. 
However, it is suggested that the revolution in religious consciousness which we are 
experiencing, even though along the way, it will undoubtedly lead to further inter-
religious conflict, also has a much more positive potential. In fact it holds the 
promise of a paradigm shift in religious thinking, in that it provides the raw material 
for enormously enhanced creativity in this realm of human thought. The extent to 
which this potential and promise will be realized, is of course, highly uncertain. We 
are only at the very helm of a new epoch. We can only speculate about what events 
will be born into actuality as its uncertain duration unfolds into the fabric of lived 
time. 
Let us not under-estimate the seriousness of the situation with which we are 
attempting to deal. It is not as if someone who was chromatically undecided, was 
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faced with a rainbow of colors and had to pick out a favorite. Colors do not offer a 
view of the world, suggest reasons for living, comment on the nature and purpose of 
human existence. Colors do not judge us; they do not divide families, and 
neighborhoods, persecute and wage war on each other. Colors do not suggest ethical 
norms, and establish rituals for birth, marriage and death. Religious Pluralism 
constitutes an arena for choice that is neither trivial nor easy. Ultimate issues, strong 
passions, deep loyalties are at stake. Decisions made have the potential to be life 
changing for individuals. Cumulatively, they may lead to momemous changes in 
terms of how society and history will be shaped. 
Pluralism simply means the fact of our awareness of many different religions, not the 
way in which we respond to this situation. There are Islamic centers and mosques, 
Hindu and Buddhist temples and meditation centers in virtually every major 
American and European city. The encounter between people of very different 
religious traditions takes place in the proximity of our own cities and neighborhoods. 
How Americans and Europeans of all faiths begin to engage with one another in 
shaping a positive pluralism is one of the most important questions these societies 
face in today's world, which has become, in living memory, a religiously plural 
planet. Of course it has always been so, but the realization that it is so is a relatively 
recent event in the human story (and an event whose implications are likely to be 
profound and wide-ranging). This is not to say that people in earlier times were 
entirely unaware that there were "other" faiths. What is special about the 
twentieth/twenty-first century is that our awareness does not need to be confined to 
be superficial and dismissive. We are brought into contact with different religions on 
a day-to-day basis, not as something strange or unusual or threatening, but as part and 
parcel of who our friends, neighbors, colleagues, and relations are. And we can easily 
learn a great deal about the histories, philosophies, ethics, rituals, and aesthetics of all 
these different faiths, beyond their immediate impression, by turning to the readily 
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available work of scholarship in religious studies. 
Islam is unique especially in with the teachings regarding diversity, human rights, 
peace, Justice, equality and fellowship. But the world torn asunder by intolerance of 
all kinds, media speculation mainly since the attacks on America has pointed the 
finger at Muslims and the Arab world, Muslims have been shattered by the horror of 
these events, the display of death and indiscriminate killings has dented the 
confidence of humanity in itself. Terror on this scale affects everybody on this small 
planet, and no one is free from the fallout. Yet we should remember that such 
violence is almost an everyday occurrence in some Muslim lands, and is exacerbated 
by revenge attacks on more innocent families and communities. Thus it is necessary 
to explain the basics about this noble way we call Islam, and to deliberate upon such 
orchestrated acts of incomprehensible carnage have nothing to do with belief of the 
Muslims. 
One of the basic thing, one can learn from the Qur'an is that name of the faith comes 
from the word Salam-Peace. Far from the kind of Turko-Arab-Ccntric message, (he 
Qur'an presented a belief in the universal existence of God, of one God for all. It 
does not discriminate against peoples. 
The Qur'an that people learn is full of stories and lessons from the history of 
humanity as a whole. The Gospels and the Torah are referred to; Jesus and Abraham 
are mentioned. In fact there is more mentioned in the Qur'an of the Prophet Moses 
than of any other even of the last Prophet of Islam. It acknowledges the coexistence 
of other faiths and that other cultures can live together in peace. 
Islam historically provided an out-standing model of religious accommodation and 
tolerance that stands accused of intolerance by intolerant and bigoted people. This 
paradox deserves extensive attention and study. Besides this partisan approach the 
world view and mindset behind the mean spirited attacks on Islam by individuals 
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whose outlooks and spirits recall those of the middle ages, must be analyzed deeply 
and understand thoroughly. This work is an attempt to analyze the truth of these 
accusations and ascertain how far Islamic values and ideology is helpful in evolution 
of tolerant and peaceful world. 
The Muslim community is not an ordinary social group formed by accident of history 
or by virtue of habitation in a certain territorial limits. Nor does it derive its 
legitimacy from any particular tribal lineage, a specific dialect/language, or race or 
colour. It is distinguished by its principles and values, social goals and norms of 
behavior. It stands by the Book of Allah and the teachings of Prophet Muhammad 
(saw). The Book of Allah and traditions of the Prophet (saw) define jointly and 
separately, its outlook on life, its values, preferences and priorities. These also 
prescribe general rules of social and collective behavior. While they lay down the 
permissibility frontiers of social and individual behavior, they do not hedge in the 
primary value of human freedom in the ordinary business of life. 
Equally, characteristic of this community is the obligation to carry the message of 
Allah to mankind so that it recognizes the truth and the validity of Islam and its 
universal blessings. How should such a community respond to the needs of a plural 
society and yet cherish and preserve its essential character. 
This work is devised of five chapters, the first deals with the concept and 
development of Pluralism. The different modes of Pluralism and its comparison with 
the ideas like Multiculturalism and Federalism, has also been touched in brief An 
attempt is made here to put some background of the idea under study. In the second 
chapter, Religious Pluralism is discussed, hence the nature, historical development, 
the inter-religious pluralism (in which the views of different religions is produced to 
get the idea of religious pluralism as enunciated by their adherents and scriptures) 
types of religious pluralism, and the various responses to it. The third chapter 
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undertakes the study of the theoretical aspect of the pluralism in an Islamic 
perspective, in which the Universal brotherhood, tolerance. Human rights, and many 
other important issues which focus on the main Islamic teachings regarding 
Pluralism. Fourth chapter deals with the practical manifestation of pluralism in Islam, 
down from the period of Prophet Muhammad (saw) up to the present. The fifth and 
the last chapter is on the contemporary discourse on Islam and religious pluralism, in 
which the accusations and the appellations of the West and the other enemies of 
Islam are highlighted and some Islamic responses to those allegations are discussed. 
U is therefore hoped that by stimulating further thoughts and discussions, this will be 
useful to all those around the world who are engaged in the task of constructing a 
more just and human world in which religious and cultural diversity will be 
respected. 
Chapter One 
Concept and Development 
of Pluralism 
Chapter One 
Concept and Development of Pluralism 
The Concept of Pluralism 
The discourse on Pluralism has attracted attention of scholars from every field in the 
contemporary world. For theologians, philosophers and social scientists the 
elaboration of this issue has become an urgent and inescapable task. Seif I. Tag El-
Din, a writer on the issues like Pluralism says that in the wake of the new millennium 
two main forces seem to be acting concertedly to undermine racial, cultural and 
religious barriers among human communities, namely: a highly advanced 
communication technology and a rapid process of economic globalization. The living 
together of different peoples with different races, cultures and beliefs is, thus, 
becoming a matter of major concern for the human conscience. It might not have 
been sheer coincidence for the communications revolution to flourish concuiTently 
with other revolutionary findings on the Gene Map of the Human Genome, which 
confirmed the irrelevance of the race factor - to the disappointment of all racist 
claims of uniqueness. Mankind has presumably learned the historical lesson that most 
human sufferings and ruthless atrocities were due to either unfounded racist claims or 
militant exclusivist ideologies.' 
The pluralism is having its roots in the word "plural" which means 'more than one' 
used mostly in Mathematics. The very term, Pluralism has several meanings, 
depending on the respective discourse to which it refers. Literally Pluralism means 
the condition or the character of being multiple or plural but to the Social scientists, it 
is having different forms and facets and therefore have different interpretations as 
well. The Webster dictionary has defined it as the existence or toleration of diversity 
of groups within a society or state, whether ethnic, cultural, political, religious." 
Encyclopedia Britarmica explains it as the autonomy enjoyed by disparate groups, 
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whether, cultural political ethnic or religious, within a society: Pluralism is, 
however, defined by the scholars as per their own perceptions and affiliations. 
John Hick an important authority on pluralism states; "different religions are 
legitimate responses to the same ultimate reality (the real?) And various religions are 
historically and culturally conditioned interpretation of this same reality, salvation is 
occurring roughly to the same extent within the major religions". To him various 
religions therefore are to be affirmed as equally legitimate alternatives "* 
(Ircf^or Mcclcnncn in his hook 'IMuralism' pronounces il as the principle ol "cciual 
but different". He explains it as the toleration and the utilization of the diversity of 
ideas and approaches while at the same time acknowledging criteria, which afford the 
possibility of objective comparison and evaluation of the diverse alternatives. He 
perceives that there is no exact criterion for calling a halt to the potentially endless 
multiplication of valid ideas, cultures, religions and political groups.^ 
To FaricI Esack 'it is the acknowledgement rather than tolerance of otherness and 
diversity, both within the self and within the other...'' 
Isaiah Berlin believes that there is a plurality of values which men can do and seek, 
and that these values differ. There is not infinity of them: the number of human 
values, of values that can pursue while maintaining my human semblance, my human 
character, if finite.^ 
Abdulaziz Sachedina argues that pluralism in our present world inspires both 
exhilaration as manifested in the endless creations of human expression and 
exhaustion as experienced through the seemingly irreconcilable conflicts amongst the 
followers of different religious traditions. The invocation of pluralism has become 
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much as a summons as a celebration; an urgent exhortation to the citizens of the 
world to come to the terms with their increasing diversity.^ 
• Diana Eck identified the theme about Pluralism that it is not simply the same thing as 
diversity. One may have people from different religious and ethnic backgrounds 
present in one place, but unless they are involved in an active engagement with one 
another, there is no pluralism. In other words, pluralism is not and cannot be a non-
participant sport. 
There arc olhcr dcllnilions to this elTect given in the pages ahead. Important ones arc 
those given by William James, Bertrand Russell, Christian woulf and Immanuel 
Kant^ 
There are some who see Pluralism as a social condition, i.e. distinct ethnic, religious, 
and racial communities live side by side, have equitable access to resources, are 
willing to affirm each other's dignity, are ready to benefit from each other's 
experience, and are quick to acknowledge each other's contributions to the common 
welfare and the special obligation of promoting multicultural community based on 
mutual-respect and tolerance.'" 
Pluralism has classically been considered a metaphysical concept, which raises 
certain questions about reality, in the abstract so to speak. Today the meaning of the 
word is shifting from a sociological and metaphysical to an existential locus, which 
helps us to discover its roots. Pluralism is today a human existential problem, which 
raises acute questions about how we are going to live our lives in the midst of so 
many options. Pluralism is no longer just the old-fashioned schoolbook question 
about the one and many: it has become a concrete day-to-day dilemma occasioned by 
the encounter of mutually incompatible worldviews and philosophies. Today we face 
in pluralism the very practical question of planetary human co-existence." Most of 
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the thinking persons are today convinced that pluralism is the law of reality and life. 
Pluralism will not disappear whatever be ones own cherished wishes and desires. 
Pluralism is the outward expression of the Infinite riches of the absolute and the 
limited possibilities of the finite.'^ 
Historical Development of Pluralism 
Emergence of pluralism is a very significant development of modem global scenario. 
It is by no means, a unique feature of present day societies. Pluralism was not 
unknown in the past;'^ even the problem it indicates is as old as the human history. 
Pluralism as we all know is used both descriptively and prescriptively. In its former 
usage the term usually refers to cultural, political, ethnic, racial and religious 
plurality or multiplicity. In this sense the term is associated both with a state of mind 
and with a socio-political condition. When we talk of pluralism, we refer to a deeply 
embedded psychological attitude towards different areas of freedom, human rights, 
democracy, secularism as well as our relations with others.''* Although it was 
suppressed by exclusive or monoculture societies in the then existing social situation. 
The Exclusivism^^ has enjoyed the prerogative to determine its modes of behavior 
and fashion, its own institutions independent of any exogenous cultural impositions. 
However, even these exclusive societies did not imply total absence of cultural or 
ethnic diversity. They did not live in complete isolation. In many parts of the world, 
cultural or ethnic minorities lived in proximity with the dominant cultures. 
International relations through trade, however limited in scope and frequency, 
brought divergent cultures into contact with each other. Military conquests, 
migrations, and ups and downs in food supplies also led people to cross-political and 
cultural boundaries. 
All these and many other factors of life led to the softening of rigors of cultural 
isolation and unleashed forces of change in exclusive societies as well. Silence, 
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subterranean currents of intercultural borrowings always followed vigorously and 
altered the social behavior of both the dominant and minority sections of these 
societies. Yet the minority cultures were generally marginalized and had little impact 
on the polity."' 
The contemporary Pluralism is formed on an entirely different pattern. It is different 
in at least two important respects. In the first, it confers equal political rights to all, 
irrespective of difference of creed or caste. Most of the plural societies have opted for 
political democracy, which ensures general participation in the conduct of state. In 
the second, this pluralism is generally raised on non-religious or secular foundations. 
Leaving aside the philosophical foundations of these plural societies, it may be safely 
asserted that economic and political objectives determine the nature, the variety and 
depth of social interaction in emergent societies. 
A number of powerful forces have contributed in the rapid formation of modem 
plural societies. These continue to work unabated. First and foremost has been the 
unprecedented growth of the technology of fast travel and transport in the last few 
decades. Jumbo jets flying at supersonic speed have made travel to distant comers of 
the globe a matter of hours instead of long and arduous journey spread over weeks 
and months. Travel and transport are much organized and orderly. The risk and 
uncertainty involved in chartering unknown areas is minimum despite the 
proliferation of mles and regulations. The ease and rapidity of travel have facilitated 
the search for greener pastures for businessmen and job seekers outside national 
boundaries. Spatial vastness of the globe has narrowed down to that of a village 
turning improbabilities into the realm of accessible realities. People of different 
creeds, cultures, modes of behavior and men and women with varying shades of 
colour and different languages have traveled from poorer countries to rich, 
industrialized ones in search of better jobs and higher standard of living. Integration 
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of the world capital and the labour markets has been a significant outcome of the ease 
and fastness of travel. People who traveled originally with no intention to settle 
abroad changed their minds and made the land of jobs their permanent abodes. 
Another stream of people comprising students has also stayed back due to the 
attractive job opportunities in the developed countries. 
Almost concurrent with the fast and orderly modes of transport, unimaginable heights 
were scaled by communication and information technology. The ease with which one 
can communicate with his distant kith and kin has dismantled whatever emotional 
barriers stood in the adoption of new lands as one's permanent residence. Satellite 
communication network and information technology have also worked wonders in as 
much as these can prevent the severance of links with the migrants original country 
and can transport them to the cultural changes that have accelerated the pace of 
migration and making of plural societies. In this way, technology and economics 
have joined together in the emergence and reinforcement of the trend towards social 
pluralism. 
A related development has been the weakening of aggressive nationalism of the 
nineteenth century. Under the devastating impact of aggressive nationalism of the 
nineteenth century smaller cultural groups and communities were totally submerged. 
New technology was seen to be operational only on a large scale. Hence compete 
successfully in industrial and economic spheres and act as a deterrent to hostile 
forces, smaller cultural entities were, by coercion or persuasion subordinated to the 
overall national interest. But recent globalization of the world economy has 
undermined the concept of national sovereignty and its ability to keep flocks of 
different hues together. 
Instead it has reawakened ethnic groups to a vigorous reassertion of their cultural 
identities. As examples of this assertiveness we may cite, the Slovaks and Serbs in 
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Yugoslavia, the ethnic communities in the former Soviet Union, the Irish in England 
and so on. Violent conflicts between such ethnic communities have been wide spread 
elsewhere also. Examples of such a situation can be seen in struggles of Mizo's, 
Assame's, Kashmiri's and Sikh's in India. Ethnic and religious assertiveness among 
the Chinese can also be attributed to the same phenomenon. The dismal performance 
of the materialistic and scientific culture on the equity and justice front, its failure to 
satisfy the spiritual needs of the alienated individual in a dismembered society; has 
also contributed to the reassertion of religious and cultural roots. 
'['he phenomenon of religious awakening is not confined to parts of Asia only but 
Europe, America and China are also witnessing an upsurge of religious fervor. These 
developments have demolished the artificially created national identities making a 
space for Pluralism. '* 
Modes of Pluralism 
Pluralism is primarily an attitude and an approach to life and reality says "Vincent 
Shakher in his book 'Quest for Harmony'. He says that a multi-dimensional vision or 
outlook heals oneself and the wounded world and unites the whole cosmos. 
Pluralistic outlook takes various forms in relation to different areas of life. For 
instance in a world of violence, it takes the form of non-violence and peace. In 
practice, it is dialogue and mediation, active non-resistance, etc. In a world of 
religious fundamentalism and fanaticism, it takes the form of religious tolerance. In 
practice, it is action oriented mass education programmed to expose the place and 
role of religion in society. It demands plans of Positive action on ties between 
religious communities. In a world of discrimination and oppression it takes the form 
of respect for life in all forms and equality of all living beings. In the field of action it 
is exploration of myths concerning discrimination, concretization of both the rich and 
the poor on equality, justice and fellowship. It requires teaching and providing 
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measures for the safety and protection of the marginalized and the needy. In a world 
of greed and grabbling, it takes the form of self-content and sharing. It needs one to 
put limits to one's wealth and possessions, sharing of wealth for common good, 
honest accountability for one's earnings. In the dominion of power and its 
indiscriminate use, it takes the form of service. Its implications are the sharing of 
power, participatory methods in decision-making, consultations and representations. 
In the world of psychology and inner conflicts, and it takes the form of healing and 
reconciliation. It infuses self-respect, self-confidence, self-reliance, removal of fear 
and other negative emotions.'"^ 
Pluralism is the affirmation and acceptance of diversity. The concept is used, often in 
different ways, in a wide range of issues. In politics, the affirmation of diversity in 
the interests and beliefs of the citizenry is one of the most important features of 
modem democracy. In science, the concept often describes the view that several 
methods, theories or points of view are legitimate or plausible. This attitude may 
arguably be a key factor to scientific progress. The term pluralism is also used, in 
several different senses, in the context of religion and philosophy.^° 
The concept pluralism was initially coined by English Philosophers, such as 
Christian ffo//7"( 1679-1754) and Immanuel Kant. They projected it as a doctrine 
about the plentitude of possible world-views combined with the invitation to adopt 
the universal view-point of a world citizen. In the present day philosophy, the 
concept of Pluralism refers to a standpoint that the world may be interpreted in 
several ways. It is a science that involves evaluation, which is enhanced by 
competitions between several interpretations. In ethics and in normative sociology, it 
refers to the problem that modem society is no longer based on an authoritative set of 
norms, leaving all ethical questions in the terminology ofJurgen Habermas, subject 
to open-ended and rational discourse. From philosophy the term is adopted by other 
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academic discourses. At the turn of the 20th century, pragmatists such as William 
James re-used the concept stressing empirical implications of a pluralistic Ontology. 
He traces usage of the term in cognitive sociology.^' He further popularized this term 
in his book The Will to Believe. He asserts that Pluralism is distinguished from both 
monism and dualism. He explains Pluralism in the world in context of hegemony. 
He objected to Monism on the grounds that it puts too much emphasis on totality, and 
tended to exclude individuality and free will. Bertrand Russell's account of logical 
atomism was pluralistic insofar as it was founded on the "common sense belief that 
there nrc mnny separate things". Later abandoning the view of logical atomism, 
Russell still held to pluralism given his conviction that the universe lacked a 
continuity and orderliness. 
In philosophical ethics, value-pluralism is the idea that there are several values which 
may be equally correct and fundamental, and yet in conflict with each other. In 
addition, value-pluralism postulates that in many cases, such incompatible values 
may be incommensurable, in the sense that there is no objective ordering of them in 
terms of importance. 
Value-pluralism is a theory in metaethics, rather than a theory of normative ethics, or 
a set of values in itself. Oxford philosopher and historian of ideas, Isaiah Berlin, is 
credited with being the first to write a substantial work describing the theory of 
value-pluralism, bringing it to the attention of academia. 
Idealistic pluralism is a philosophical position that suggests while an individual's 
understanding of the world might be limited to only the ideas within his or her mind, 
it can be known in this way by more than one mind. It rejects the idea o( solipsism, 
which would be an idealistic monism. In the philosophy of George Berkeley, an 
idealistic pluralism is found in his assertion that many minds (each knowing the 
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world through his own representations) exist; separate from each other, and from 
God.2^ 
The concept of pluralism became popular in political consideration about the 
conditions of democracy as opposed to a monistic state apparatus. Hence, in Political 
discussions Pluralism may refer to multiple potential parties, to the decentralization 
of the state apparatus, or to the distribution of power resources in society. ^^  
This views that in liberal democracies power is dispersed among a variety of 
economic and ideological pressure groups and is not held by a single elite or group of 
elites. Pluralism assumes that diversity is beneficial to society and that the disparate 
functional or cultural groups of which society is composed-including religious 
groups, and ethnic minorities-should be autonomous. Pluralism was stressed most 
vigorously during the early 20th century by a group of English writers that included 
Frederic W. Maitland and Harold J. Laski. Reacting against what they alleged to be 
the alienation of the individual under conditions of unrestrained capitalism, it was 
necessary, they argued to integrate an individual in a social context that would give 
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him the sense of community. The American scholars Robert Dahl and David B. 
Truman defended it in the later 20th century. 
Pluralism does not mean only the physical proximity of the people of diverse creeds 
and ethnic origin. It implies interaction on both the individual and collective planes. 
At the individual level friction is not necessarily eliminated. But intermittent friction 
has not impaired the cordiality of coexistence at the individual plane. More serious, 
however is the challenge of collective behavior. The challenge of co-existence 
between different communities, diverse religious, cultural and ethnic entities has 
assumed alarming proportions. Public relationship between communities poses the 
most serious threat to peaceful coexistence in all plural societies. But attempts to lay 
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down principles of coexistence have rarely been made with the sincerity they 
deserve.^° 
Within the context of social science discourse, Ole Riis argues, pluralism in the sense 
of recognition of multiplicity in a society and as a pre-condition for individual choice 
and freedom is contrasted by two extreme opposites. First, by any form of monism, 
i.e. a theocracy, an absolutist state, a monopoly, a total society, an alienated 
consciousness, a petrified cultural monolith etc. Second, since the idea of pluralism 
implies an identifiable structure, it is simultaneously contrasted by amorphousness 
i.e. anarchy, anomie in a cognitive or normative sense, epistemological relativism, 
incoherent post-modernism, and so forth. Since social fields are often homologous, 
pluralism in one field has often correlatives in other fields of society. However, this 
homology is not an outcome of a mechanical law as demonstrated by many examples 
of economic, political, cultural and social fields diverging in their respective degree 
of pluralisation within a society. 
This suggests that the concept of pluralism is used both in a descriptive and in an 
evaluative sense. It may on the one hand, refer to an awareness of a muhitude of sub-
entities, while, on the other hand, it may express the positive acknowledgement of 
plurality. However, it would be a primary example for a naturalistic fallacy to 
conclude from the empirical fact of plurality that such plurality should be embraced 
normatively. Furthermore, one may argue that there is a ftindamental difference 
between tolerating a concrete range of differing attitudes, beliefs, values and life-
styles, and holding as abstract, universal ideal of toleration, since it accepts anything 
in principle and, therefore, nothing in practice. The point of this sketch is to stress 
that pluralism is a term with several meanings and associations and that it is, 
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Pluralism was stressed most vigorously in England during the 20th century by a 
group of writers. Reacting against what they alleged to be the alienation of the 
individual under conditions of unrestrained capitalism, it was necessary, they argued 
to integrate an individual in a social context that would give him the sense of 
community. It has now become an integral part of secular western ideology. It is 
seen as one amongst many means of providing checks and balances in the society. ^^  
The term Plural society and pluralism of the 20th century has been increasingly used 
in anthropology, sociology, political science and international relations, and to 
describe societies that arc characterized by substantial racial, ethnic and social 
diversities and cleavages. Anthropologists have described many such societies as 
composite, multiple and dual societies. In the social sciences the term pluralism has 
been used in two rather different senses. In one sense, pluralism is said to be a 
property or character of societies that are marked by the coexistence of several 
groups and cultural communities within a single political and economic system. By 
virtue of the fact that the same economic and political process governs these groups 
and communities, they tend to be interdependent. At the same time they have a good 
measure of autonomy. In the second sense, pluralism has a distinct political 
connotation and is regarded as a necessary condition for the viability of democracy in 
complex societies. In democratic pluralism, the decision-making process devolves 
upon a wide variety of autonomous political institutions and social groups. 
Pluralism provides an invaluable examination and clarification of one of the most 
important and problematic terms in the social science. It signals a theorized 
preference for multiplicity over unity and for diversity over uniformity. The 
democratic pluralism is a guiding principle, which permits the peaceful co-existence 
of different interests, convictions and lifestyles. Unlike totalitarianism or 
particularism, pluralism acknowledges the diversity of interests and considers it 
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imperative tliat members of society accommodate their differences by engaging in 
good-faitii negotiations. 
One of the earliest arguments for pluralism came from James Madison. He posits that 
in order to avoid faction, which could lead to the internal strife in America. It is best 
to allow many competing factions to prevent any one dominating the political 
system. This relies, to a degree, on a series of disturbances changing the influences of 
groups so as to avoid institutional dominance and ensure competition. However there 
are some objections to it. Critics argue that groups need a high level of resources and 
the support of patrons in order to be able to contend for influence and this 
observation formed the basis for the theory of elite pluralism which was advanced by 
writers such as Elmer Eric Schattschneider who wrote that 'all groups sing with an 
upper-class bias'. 
Pluralism is connected with the expectation of the common good that is best for the 
society because of the process of this conflict and dialogue. This implies that in a 
pluralistic framework, the common good is not given a priori. Instead, the scope and 
content of the common good can only be found out in and after the process of 
negotiation {a posteriori). Consequently, the common good docs not coincide with 
the position of any one cohesive organization. Still, one group may eventually 
manage to establish its own view as the generally accepted view, but only as the 
resuh of the negotiation process within the pluralistic framework. This implies that in 
general the operator of a truly pluralistic framework or the state must not be biased: it 
may not take sides with any one group, give undue privileges to one group and 
discriminate against another one. And its proponents argue that this negotiation 
process is the best way to achieve the common good: since everyone can participate 
in power and decision-making, there can also be widespread participation and a 
greater feeling of commitment from society members, and therefore better outcomes. 
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By contrast, an authoritarian or oligarchic society, where power is concentrated and 
few members make decisions, forestalls this possibility. But the philosophers like 
Charles Blattberg argued that negotiation can at best compromise rather than realize 
the common good. Doing the latter is said to require engaging in "conversation" 
instead, room for which is made within what Blattberg calls a patriotic, as distinct 
from pluralist, politics.'^ ^ 
The different groups have to agree to a minimal consensus regarding shared values, 
which tie the different groups to a society, and share rules for conflict resolution 
between them. The most important one is the mutual respect and tolerance, so that 
different groups can coexist and interact without anyone being forced to assimilate to 
anyone else's position in conflicts that will naturally arise out of diverging interests 
and positions. These conflicts can only be resolved durably by dialogue, which leads 
to compromise and to mutual understanding. 
However, the necessary consensus on rules and values should not unnecessarily limit 
different groups and individuals within society in their value decisions. According to 
the principle of subsidiarity, everything that need not be regulated within the general 
framework should be left to decide for subordinate groups and, in turn, to individuals 
so as to guarantee them a maximum amount of freedom. In ultimate consequence, 
pluralism thus also implies the right for individuals to determine values and truths for 
themselves instead of being forced to follow the whole of society or, indeed, their 
own group.^ ^ 
In economic theory inspired by models of rational choice, the term pluralism is 
associated with the idea of a free market system that may ensure open competition 
for suppliers, and the free choice of customers.'*^ Various communities interact as 
buyers and sellers, producers and consumers, as employees and employers. They 
share the same soil, make claims on the same stock of raw materials, and operate in 
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the same market. Even when specialized occupations become the hallmark of diverse 
communities, the area of togetherness is fairly wide."*^  
Structural pluralism, a form of Pluralism is a concept used to examine the way in 
which societies are structured, and specifically is a way to explain coverage 
differences in media markets. It is associated with philosophical, sociological and 
communication literature. Structural pluralism is what makes civic community' a 
unique form of civil society. Structural pluralism represents the extent to which the 
community ha.s an open and inclusive structure that permits minority voices and 
opinions to be heard when citizens and citizen groups are addressing community 
problems. 
Communities are discussed in terms of having common institutions, such as 
governing or other political bodies, religious, educational and economic institutions. 
These bodies or institutions help to maintain the social order within the community. 
This concept comes from the field of sociology, but prior to that, stems from writings 
by Hegel (1821) on civil society. This comes also from the functionalist writings of 
Emile Durkheim and Herbert Spencer.'^ ^ 
Pluralism may refer to all these meanings in sociology as well. In cultural sociology 
and ethnology, it refers to a fragmentation of culture into a set of sub-cultures 
demarcated by ethnic, linguistic, religious or other boundaries. In Cognitive 
sociology, which is dedicated to the study of interpretation of everyday life and the 
world at large, the concept of pluralism, describes a social situation where several 
meaning systems are simultaneously presented as plausible interpretations of the 
world. In functional sociology, Pluralism refers to the differentiation of society, 
which can be observed at the individual level as a differentiation of roles. At 
organizational and societal level as limitation of the functions of institutions.'*^ The 
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social interaction has widened and deepened even as integration of the world 
economy has proceeded along hitherto untouched frontiers. 
Cultural pluralism exists when all groups within a larger society maintain their 
unique cultural identities. In a pluralist culture, unique groups not only coexist side 
by side, but also consider qualities of other groups as traits worth having in the 
dominant culture. For example, a community center in the United States may offer 
classes in Indian yoga, Chinese calligraphy, and Latin salsa dancing. That city may 
also house a synagogue, mosque, and Buddhist temple, as well as several churches of 
various Christian denominations. 
The existence of such institutions and practices is possible because the cultural 
communities responsible for them are protected by law and accepted by the larger 
society in a pluralist culture. Cultural pluralism is a necessary consequence of a 
nourishing and peaceful democratic society, because of its tolerance and respect for 
cultural and ethnic diversity. The term cultural pluralism was coined by the American 
philosopher Horace Kallen. Another thinker who helped shape this notion includes 
Randolph Bourne.'*'' 
Curiously enough, two contradictory sets of forces have been unleashed as a 
consequence of this development. Globalization (single geographical world system) 
of the world has taken the form of neocolonialism. Integration of the world economy 
has facilitated the dominance of multinationals, and threatens to dismantle 
independent decision-making as well. It has made a frontal assault on the values and 
cultures of different societies. 
The positive response to these developments resulted in the recommendation of 
coexistence as the norm; diverse creeds and cultures are asked to live together. 
Adjustment to the new situations is now considered an important thing or rather 
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eligibility. Negatively, however the threat perception of minority creeds and cultures 
has forced them to be extra vigilant and hostile towards alien cultures and societies.'*^ 
The comparison to a few ideas like Multiculturalism and Federalism with the 
Pluralism may clarify its position and applicability more genuinely. 
Pluralism and Multiculturalism 
Another term, which has more or less the same connotation and has rather surpassed 
pluralism in usage, is multiculturalism. Culture according to Raymond Williams "is 
one of the two or three most complicated words in the English language. This is so 
partly because of its intricate historical development, in several European Languages, 
but mainly because it has now come to be used for important concepts in several 
distinct intellectual disciplines and in several distinct and incompatible systems of 
thought". We may perhaps agree that culture refers to all the accepted and patterned 
ways of behaviors of a given people and includes their material achievements, 
intellectual activities and spiritual ideas. Williams's cites the argument of Herder that 
it is necessary to speak of cultures instead of culture; there are "the specific and 
variable cultures of social and economic groups within a nation". This indicates the 
multiplicity of cultures and this concept admits of many cultures in the world and 
their right to develop their own way ''^  Most contemporary societies, whether in Asia 
and Africa or in Europe and North America, are now plural and muhicultural in the 
sense that they are composed of many distinct, self-conscious ethnic groups and 
cultural communities as discussed above. 
However, multicultural interaction has not always been smooth. People of dominant 
communities frequently dislike living in the neighborhood of "aliens". They resort to 
silent but systematic discrimination. Thus localities based on racial or ethnic and 
sometimes even religious proclivities are the norm. This undercurrent of intolerance 
has been further reinforced by the accelerated desire to preserve and foster cultural 
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identities. We may observe tension between communities in highly developed 
countries such as USA where Black and White Americans do not share the same 
residential vicinity. In India, despite a long history of a multi-cultural and muhi-
religious society, Hindus and Muslims hardly live in the same vicinity in 
metropolitan cities and towns. Social and communal prejudices permeate other 
crucial areas of interaction such as recruitment in private and government sector 
establishments, public utilities, and law and order machineiy. Indian society has a 
bitter experience of these prejudices since they frequently erupt into violent 
communal strife's. Nevertheless such prejudices arc remarkably well entrenched in 
Western and Eastern societies of England, USA, Australia, and Sri Lanka.''*' 
Pluralism is not only indicative of an important facet of the political and social reality 
of our times, but also entails a set of moral premises and value-orientations, including 
an open and ungrudging acknowledgement and acceptance of ethnic and cultural 
diversity. It also demands disapproval of forced assimilation. It requires tolerance, 
peaceful coexistence, a human and democratic framework, respect for human rights 
including community and minority rights, and commitment to dialogue and other 
peaceful methods of mutual interaction. 
The great minorities of the post World War II era have altered the demographic 
composition of many countries in Europe and North America. They have challenged 
the assumption of a homogeneous national culture as the edifice of the nation state. 
The phenomenon of globalization as a significant feature of the post-industrial era is 
a key process that has generated renewed focus on the issue of cultural and religious 
diversity. Globalization has provided a great avenue of the exchange of ideas 
between the East and the West.''^  It has accelerated the general awareness of the 
Plurality of religions. As a side effect of international communication, trade, politics, 
and mobility, people become increasingly aware of the existence of a vast multitude 
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of worldviews and are compelled to look critically upon their own taken-far-granted 
assumptions. Traditions legitimizing the religious identity of a homogeneous region 
are thus challenged by globalization. Such a change of perspective may also 
challenge the status of religious organizations; a unit which has been a regional 
church for centuries becomes sect-like when seen in a global framework.^ "^  This 
process has brought about an enormous amount of economic, financial, political and 
cultural uniformity and homogenization across the world. It has also contributed to 
the revival or reinvention of ethnic identities.^' 
The focus of contemporary multiculturalism is, therefore, radically different from 
earlier notions of pluralism and cultural difference. Unlike pluralism, which points to 
the amicable coexistence of different cultures, multiculturalism makes a value 
statement. It asserts that the many cultural communities that are present in our society 
must live as equals in the public domain. As such, multiculturalism is not just an 
assertion of tolerance; nor is it, for that matter, a celebration of eclecticism of tastes. 
Multiculturalism speaks of equality of cultures and argues that in a democracy, all 
cultural communities must be entitled to equal status in the public domain. That is, 
fair treatment as an equal citizen is a matter of right; it is not - and must not be -
dependent upon the largesse or benevolence of the majority community. Indeed, it is 
what all individuals, as citizens and members of different communities, might 
legitimately expect and receive in a democracy. 
Multiculturalism thus speaks of issues that are central to democracy. On the one 
hand, it extends democratic sensibilities, and on the other, it is itself an expression of 
the democratic urge. The current engagement with multiculturalism and the attention 
that this theory has received in the recent past can best be appreciated against this 
wider backdrop of democracy.^ ^ 
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Pluralism and Federalism 
Pluralism in its basic meanings refers to the existence of multiplicity of modes and 
methods, thought and ideas, culture and political forms, and plurality of identities. It 
is deconstructive of any form of monism and uniformity. In the conte>a of social 
relationships, political forms and principles, pluralism has a special appeal in a plural 
society. The meaning and context of pluralism has not, however, been uniform 
throughout its course of development. With shifting emphasis and focus, pluralism as 
a concept has been conceived, used and articulated differently. In the contemporary 
usages, especially in the context of post-modernism and post-colonialism, 
...Pluralism indicates amongst other things: a suitably humble and relativistic 
acceptance that there is a range of cultural values; opposition to all forms of 
cultural imperialism; release from the dead hands of enlightenment 
scienticism and rationalism; fruitful methodological diversity; endorsement of 
different ways of knowing and of being; creativity and openness in theory; and 
embrace of wide range of social interests and interest groups in the modem 
political scene, none of which are primary in any demonstrable sense; 
affirmation of democracy as an end in itself; attention to the complexities of 
political allegiance; the sense that our social and political identities are now 
chosen rather than inherited; anti-utopian political horizons; enshrinement of 
the principle of equal but different.^ ^ 
However the use and application of the concept of pluralism in the context of 
accommodation encompasses federal idea, federal principle and federalism in general 
which is premised on the value of collective life and on the recognition of individual 
identity. Its political context is based on the prescription that the state should be as far 
as possible neutral over the question of personal morality and common conception of 
good, and it should offer freedom of choice on the part of individual to choose his or 
her own community life. However, the state should provide framework within which 
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individuals and communities would pursue their own goals, and interference with the 
rights of others to pursue their own good should not be allowed or justified under any 
circumstances except when such pursuit causes harm to others.^ "* It stipulates a 
judicious blending of social and political institutions for accommodating pluralities, 
and this is precisely the context that pluralism makes appeal and gets its expression in 
federal principles. 
Pluralism provides framework of accommodation in a multi-ethnic, multi-cultural, 
multi-lingual, multi-regional, multi-religious, multi-caste-plural society. It is 
essentially non-homogeneous and non-hierarchical; corresponding with the two basic 
values of equality and liberty. In such a society it is not merely a question of choice 
but also an existential condition of peace and harmony. It recognizes and respects 
diversities in a given society and provides social and political space for the 
expression and articulation of multiple identities. As a principle, pluralism promotes 
inter-community understanding and in such a condition it appears both a social fact 
and a value. It is found to be independent of individual will and volition; still 
constraining on them, and in this sense it constitutes a social fact. It appears as a 
value in a plural society where it reduces the possibility of conflict to the minimum, 
and thus it is considered to be just, legitimate and desirable. 
Any systematic study of the conceptual inter-linkage between pluralism and 
federalism reveals a close affinity between them. It is probably because of the 
changing meaning and context of federalism. Now federalism has almost liberated 
itself from the close confines of strict political-legal formalism. The roots of new 
federalism can be traced in the work of W.S. Livingston, and with variations it is 
found in the theoretical formulations of W. H. Riker, Ivo Duchacek, R. L. Watts, 
Vincent Ostrom, Daniel j . Elazar, Michael Burgess, Thomos Fleiner and many other 
federalists in different parts of the world.^ ^ The new trend of federalism has a wider 
application in the Indian situation. Rasheeduddin Khan's work on Indian Federalism 
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in general and his concept of federal nation catches the essence of changing thematic 
stress of federalism. It addresses the Indian social and political reality, and it's 
compounding problems of accommodation. The changing contexts and recognition of 
the importance of sociological foundation has substantially changed the traditional 
views on federalism. It is in this context that federalism comes closer to pluralism as 
a social and political principle. Livingston, one of the exponents of the new 
interpretation of federalism, maintains, 
The essential nature of federalism is to be sought for, not in the shadings of 
legal and constitutional terminology, but in the forces - economic, social, 
political, cultural - that have made the outward forms of federalism 
necessary.... The essence of federalism lies not in the constitutional or 
institutional structure but in the society itself Federal government is a device 
by which the federal qualities of the society are articulated and protected.^ ^ 
In this regard it is, however, important to note that the basic concern of pluralism as a 
social and political principle is only to recognize the existence and importance of 
plurality which may serve as the basic breeding ground for tolerance and 
accommodation; however, it is almost silent on the specific institutionalization of 
pluralities with specific political and legal institutional mechanism is the requisite of 
Ihc concept of federalism. This is the context; Daniel J. Elazar gives preference to 
federalism over pluralism. He observes that pluralism in one form or another may in 
deed be safeguard of liberty, but is cannot be relied upon by itself unless properly 
institutionalized constitutionally; and federalism differs from pluralism because it 
bases its efforts to deal with the realities of human nature on firm constitutional 
basis.^ ^ 
Considering the overlap between pluralism and federalism in the writings and 
treatment of social scientists, the sharp distinction between them is difficult. It can 
only be deduced in the light of context specification of accommodation and 
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institutional meciianisms. Taking a cue from federalists across the globe, especially 
from Daniel j . Elazar, Ronald L. Watts, W.S. Livingston and recent developments in 
federal theory Rasheeduddin Khan maintains, "... three determinants of federalism 
are crucial: 1. Federalism as a social theory recognizes pluralism as the valid basis of 
collective peaceful co-existence; 2. Federalism as a political principle seeks to 
stabilize a pattern of constitutional diffusion of power in order to reconcile the twin 
concerns of common/generalized shared rule with regiment coordinated the 
legitimate distribution of power and jurisdiction between general central federal 
authority and the constituent units states provinces lenders cantons, etc. federalism in 
essence is a covenants based arrangement of regulated partnership in a plural society 
»58 
In the broadest sense of the term, federalism, as Elazar points out, "involves the 
linking of individuals, groups, and politics in lasting but limited union in such a way 
as to provide for the energetic pursuit of common ends while maintaining the 
respective integrities of all parties."^^ 
In essence it strikes a balance between individual aspirations and collective good, 
and provides a pattern for harmonization of identities in which individuality of 
identity is maintained, preserved and promoted and different identities are tied 
together for common goal. The reconciliation between self-expression and autonomy 
of units with larger whole is crucial. Identities corresponding with their respective 
social-cultural locations are provided a constitutional shield in order to protect the 
integrities of the respective units on the one hand and to ensure a federal balance 
between them on the other. This pattern of harmonization takes into consideration the 
principle of 'maximum homogeneity within and maximum identity without.'^" 
In this regard federalism reconciles the twin processes of political unification and 
social diversity. As a logical extension, it defines the relationship between society 
and state and stipulates the design of constituting civil society. It can best be 
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concluded with Burgess formulation that "the genius of federation lies in its infinite 
capacity to accommodate and reconcile the competing and sometimes conflicting 
array of diversities having political salience within a state. Toleration, respect, 
compromise, bargaining and mutual recognition are its watchwords and 'union' 
combined simultaneously with 'autonomy' is its hallmark."^' Considering the 
broader context of pluralism and federalism as principles of socio-political 
accommodation, it appears imperative to retrospect the social-cultural bases of Indian 
Pluralism. The understanding of the process may provide better prospects of 
accommodation in contemporary situation of dissension, discord, mutual suspicion 
and mistrust prevailing in social relationships. The relationships between the state 
and society, on the one hand, and between the segments of society, on the other, have 
to be redefined in order to constitute a harmonious civil society. Taking the lessons 
from the history of peaceful coexistence of pluralities and multiple identities of 
Indian social life, the contemporary challenges can be addressed and given a 
direction corresponding with the idea of pluralism and pattern of federal 
accommodation. As a substitutive analytical framework and a model of federal 
accommodalion, the idea of religious pluralism, both as an existing reality and as a 
framework for resolving the conflict in the multi-religious situation of India, is 
important, for religion has been resurfacing as a potential threat to the composite 
heritage and federal identity of India. Reacting to this situation social scientists with 
different theoretical and ideological persuasion have fallen into the trap of 'circular 
causality' which would not lead either to the 'recovery of religious self or to a 
pattern of harmonious civil society. In the context, this is to add emphatically that, it 
is the idea of pluralism and pattern of federal accommodation that can resolve the 
dilemma of Indian and the like societies. 
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Religious Pluralism: Nature and Implications 
William Troll in his book An Introduction to the Study of Religion defines Religion 
as the varied, symbolic expression of, and appropriate response to, that which people 
deliberately affirm as being of unrestricted value for them.' In order to understand 
better the origins of unity in religions, it seems necessary to deliberate on the literal 
and terminological definitions of religion from the view of sociologists, and then 
theologists who have spent a long time in studying the comparative history of 
religions. The term religion means a variety of things to different people. I'he 
Webster's Third New International Dictionary defines religion as "a belief in an 
invisible superhuman power together with the feelings and practices that flow from 
such a belief" The American College Dictionary defines it as "the quest for the 
values of the ideal life, and for the means of achieving them, and includes a 
worldview that relates this quest to the surrounding universe". The terms religion is 
ambiguous to the extent that, one, it is actually defined in a number of ways, second, 
these definitions emphasize several distinguishing characteristics and third, some of 
them are in conflict with some others. 
Universal Dictionary of the English Language defines it as a specific system of belief 
in God, including a group of doctrines concerning Him, and His relation to man and 
the universe. 
Karl Marx, the father of communism, defines religions as "the sigh of the oppressed 
creature... it is the opium of the people...Religion is only the illusory sun which 
revolves around man as long as he does not revolve around himself"^ 
John B. Magee, The author of Religion and Modern Man, offers the following 
definition," Religion is the realm of the ultimately real and ultimately valuable". Here 
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religion is defined as the true and ultimate measure of people's existence, the final 
test of life's meaning. This is in direct contrast to the Marx's view of religion as an 
illusion.'' 
Nature of Religious Pluralism 
For almost 1500 years the three great monotheistic faiths, Judaism, Christianit>' and 
Islam, have lived together, for better or worse, in relationships ranging from mutual 
respect and toleration or persecution. Moreover, the world into which they came to 
knew of yet other religions, even if the Abrahamic faiths often dismissed these in 
disparaging terms as idolatry or superstition, and more new religions have emerged, 
or have been discovered, during the course of their history. So there is a sense in 
which religious pluralism as a phenomenon has always been with us.^  
The religious pluralism is a doctrine according to which some sort of favorable 
attribution is ascribed to a plurality of religions. This makes it crystal clear that we 
can expect to find a wide variety of positions that could be covered by the term 
"religious pluralism'. The variety is so wide that the claim that someone accepts 
religious pluralism in this sense is almost trivial.^ Phenomenologically, the term 
religious pluralism refers simply to the fact that the history of religions show a 
plurality of traditions and a plurality of variations within each. Philosophically, 
however, the term refers to a particular theory of the relation between these 
traditions, with their different and competing claims. This is the theory that the great 
world religions constitute variant conceptions and perceptions of, and responses to 
the one ultimate, mysterious divine reality. 
Roger Boase argues that the concept of religious pluralism is the notion that no single 
religion can claim a monopoly of the truth. This has gained wide currency during the 
last two decades as people have become increasingly aware of the need to break 
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down barriers of mutual prejudice by engaging in interfaith and intercultural 
dialogue. Now, however, as a result of recent political events, this concept and the 
interpretation of religion and culture that it presupposes is increasingly under assault. 
The language of dialogue is being eroded by the self-fulfilling prophecy of a "clash 
of civilization" and the nightmare of "total war".^ 
According to the Encyclopedia Wikipedia Religious Pluralism/diversity is the 
coexistence and the peaceful relations of multiple religions and the worldview 
systems. (Views of truth) As a synonym for religious tolerance, which is a condition 
of harmonious co-existence between adherents of different religions or religious 
denominations.^ The most important value is that of mutual respect and tolerance, so 
that different religions can co-exist and interact without anyone being forced to 
assimilate to anyone else's position, in conflicts that will naturally arise out of 
diverging interests and positions. These conflicts can only be resolved durably by 
dialogue which leads to compromise and to mutual understanding. 
John Hick an important authority on pluralism states; "different religions are 
legitimate responses to the same ultimate reality (the real?) And various religions are 
historically and culturally conditioned interpretation of this same reality, salvation is 
occurring roughly to the same extent within the major religions". To him various 
religions therefore are to be affirmed as equally legitimate alternatives.'° 
Peler Byrne's introductory essay to Religious Pluralism explains Religious Pluralism 
as, not to the fact that there is a plurality of religions in the world, but to one 
intellectual response to that fact. 
To Farid Esack 'it is the acknowledgement rather than tolerance of otherness and 
diversity, both within the self and within the other. In context of religion it means 
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acceptance of diverse ways of responding to the impulse, which may be both innate 
and socialized, within each human being towards the transcendent'.'^ 
Seena Fazel argues that religious pluralism is the theory that the great world religions 
constitute varying conceptions of, and responses to, the one ultimate, mysterious 
divine reality.'^ 
Diana Eck identified the theme about Pluralism that it is not simply the same thing as 
diversity. One may have people from different religious and ethnic backgrounds 
present in one place, but unless they are involved in an active engagement with one 
another, there is no pluralism. In other words, pluralism is not and cannot be a non 
participant sport.'** 
The word pluralism as defined earlier, means the condition or the character of being 
plural or multiple. Thus the religious pluralism means the condition of believing in 
multiplicity of religions, or to accommodate the views and ideas of others as well and 
accepting the differences between beliefs of one another. 
One of the indirect consequences of globalization is the emergence of religious 
pluralism. Some faith communities confront religious pluralism with fear, seeing it as 
a threat to the uniqueness of their belief. They respond by building and living in a 
ghetto of exclusivity. Other faith communities regard religious pluralism with 
tolerance. Accepting the differences between beliefs, they attempt to find common 
ground, thus maintaining an open house of inclusiveness. 
We know a great deal about the interaction of religious communities within states 
and societies. Religious pluralism beyond the nation has received much less 
attention. The "Clash of Civilizations" controversy has obscured the emergence of a 
new transnational religious landscape marked by both inter-religious cooperation and 
37 
Chapter Second 
conflict. Over the past two decades, global migration patterns and modern 
communications technologies have spawned more active transnational religious 
communities. This has generated a new religious pluralism with two salient 
characteristics. More global religious identities have encouraged inter-religious 
dialogue and greater religious engagement around questions of international 
development and conflict resolution. At the same time, more intense inter-religious 
competition has contributed to controversy over the meaning and scope of religious 
freedom. 
Global Religious Identities: Most work on globalization casts religion in a defensive 
role, as a local or national reaction to global economic, cultural, and political forces. 
Less understood, but equally important, is the emergence of religious communities as 
key transnational actors increasingly engaged with other faith traditions and 
concerned with global issues. The formation and contestation of more global 
religious identities has both reflective and ethical dimensions. On the one hand, it 
entails wrestling with the implications of religious pluralism for received 
understandings of truth. This involves communication and dialogue across religious 
traditions. On the other hand, more global identities encourage a reframing of 
received ethical commitments to peace and justice as transnational, and not just local 
or national imperatives. This broader ethical horizon increasingly informs religious 
engagement and collaboration around global issues including peaceful conflict 
resolution and economic and social development. 
International Religious Freedom. Over the past decade, transnational religious 
activity has also been a source of competition and conflict. Greater international 
engagement and national religious pluralism have raised a host of legal and political 
questions. The contestation of religious freedom, its meaning and the application has 
moved up the global agenda. The norm of international religious freedom was 
enshrined in the 1948 Universal Declaration of Human Rights, and subsequently 
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developed as a component of international law. Since the late 1990s, the US 
government has made the promotion of religious freedom an explicit goal of its 
foreign policy, encountering indifference from some states and hostility from others, 
notably China and Iran. We are seeing the emergence of a new politics of religious 
freedom at the intersection of transnational religious activism, international law, and 
national interests.'^ 
Historical development of Religious Pluralism 
Historically speaking, religious pluralism emerged as a theological position defended 
as such among Christian thinkers only in the twentieth century. Prior to that there 
were thinkers of various religious persuasions who advocated something that today 
we might call religious pluralism, at least in the form of a degree pluralism, but 
modem religious pluralism arose specifically in reaction to widespread Christian 
views about salvation.'^ 
It was Ernst Troeltsch's essay "The Place of Christianity Among the World 
Religions" (1923) that primarily inflicted the idea of religious pluralism in the mind 
of Western intellectuals. Later, the historian Arnold Toynbee has written a book 
entitled Christianity Among the Religions of the World (1957). Later Wilfred 
Cantwell Smith and John Hick have developed hypothesis of religious pluralism. 
Wilfred Cantwell Smith as a historian of religion approaches religions from a 
historical point of view. He speaks of a unity of humankind and states that those who 
believe in unity of God should prepare themselves to accept a unity of humankind's 
religions history. For him every religion is a historical process, a growing organism 
that he calls a cumulative tradition. Therefore, a historical religion cannot be a static 
entity but a dynamic and developing course. Each religion shares a common history. 
But this does not mean that all religions are the same. They are different but 
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historically inter-connected; they have interacted with the same thing and with each 
other. Ultimately all religions have contributed to the same religious history.'^ 
Cantwell Smith claims that although a unity of religious history of humankind is an 
empirical fact for those who observe it, the adherents of a religion are traditionally 
trained not to see it. Adherents of religions generally perceive their religion through 
theological perspective. Hence believers traditionally have got to know and 
acknowledge their own religion depending upon the features that differ from other 
religions not that overlap with others. As far as intcr-rcligious relationship is 
concerned, people tend to speak of more on diversity rather than unity, dissimilarity 
than similarity.'^ 
Cantwell Smith argues that a theology of a religion as a systematic formation of 
beliefs and doctrines is a way to the Absolute; it cannot be considered itself as 
absolute at all. For him to regard a theology or even a religion as absolute is 
"idolatry". He believes that it is a mistake to identify one's own "religion" or 
tradition with God, or with absolute truth. To consider religion as divine rather than 
as avenue to, or from the divine is also a mistake, since religion is constructed and 
developed by human beings. He states: 
For Christians to think that Christianity is true, or final, or salvific, is a form of 
idolatry. For Christians to imagine that God has constructed Christianity, or the 
Church, or the like, rather than He/She/It has inspired us to construct it, as He/She/It 
has inspired Muslims to construct what the world knows as Islam, or Hindus what is 
miscalled Hinduism, inspired Bach to write B. Minor Mass or Ramanuja to write his 
theological commentaries, or Pancapana (if it was indeed he) to build Borobudur, 
that is idolatry. To mistake them, however, for God Himself, or mistakenly to elevate 
any one of them to some divine status, is to commit the fallacy of looking at the 
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window rather than through it to God, and giving it the honor, dignity, deference, due 
only to God.'^ 
As far as the great religions of humanity such as Islam, Christianity, Judaism, and 
Hinduism are concerned, Cantwell Smith reaches three important points: 
a. Every absolute truth claims to religions are not absolute at all, since all religions have 
been constructed through inspiration of God. Hence truth claims of these religions 
cannot be taken as literally true. 
b. Every religion is a part and parcel of the same religious history of humankind. Each 
religion is a dynamic historical process. Thcrclbrc, it is wrong to speak of them as if 
they are static, unchanging and concrete belief systems. Thus Islam or Christianity of 
today is quite different than Islam and Christianity of Middle Ages. 
c. If one perceives the great religions of humankind through, not ready-made concepts 
such as "religion", "Christianity" and "Hinduism" but through observing religious 
practices of the adherents of these religions, one would easily acknowledge that 
beyond all diversities, disagreement, differences and even conflicts there should exist 
a unity which, the religious history of humankind is manifesting. 
A contemporary philosopher of religion John Hick has developed a proper hypothesis 
of religious Pluralism. As Cantwell Smith approaches the issue form a historical 
perspective. Hick, as a philosopher, takes the issue into consideration from a 
philosophical perspective and formulates a hypothesis of religious pluralism to solve 
the question of Plurality of religions. For this purpose, Hick simply applies Kantian 
noumenon and phenomenon distinctions into the world of religions. As Kant has 
formed his epistemological system by depending upon experience. Hick developed 
his hypothesis of religious pluralism through relying on religious experience. Hick 
claims that the great religious traditions affirm that beyond our ordinary experience 
there is a limitless greater and higher Reality. Further each tradition, according to 
Hick, speaks also that the divine Reality exceeds the reach of our earthly perception. 
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From this Hick moves further and claims that there is ineffable and unspeakable 
divine Reality that what Hick calls the Real an sick This is the ultimate ground of 
gods of religions. In other words, images of God which have been constructed 
through their respective historical religious experience are the manifestations of 
Ultimate Reality of the Real an sich. At first level, the Real an sich discloses itself as 
personae and impersonae of Deity. Hence the real as personal is known in 
Christianity as God the Father, in Judaism as Adanoi, in Islam as Allah; in Indian 
tradition as Shiva or Vishnu. Each deity as a person lives and has been experienced in 
a particular faith community. Ilcncc the concept of Yahweh lives and has developed 
through the interaction of the Real an sich to Jewish community. Shiva on the other 
hand is quite different personae who lives in Indian religious history and has different 
features and religious functions. So do Allah and Heavenly Father. Each image of 
deity lives in different worlds of faith. For Hick, Yahweh and Shiva are not rival 
gods, but rather two different historical personae through which the Real an sich has 
been presented itself and has been responded to. On the other hand, the Real an sich 
has been experienced as impersonae in Brahman, the Dharma, the Tao, Nirvana, 
Sunyata and so on. 
According to Hick, since each tradition manifests a different aspect of the same 
divine Reality, it would be inappropriate and even wrong to put one against other to 
judge, which is true. In other words, since they reveal the Real in such a different 
light, they are independently valid. For him, however; only criterion that we put 
forward in determining validity of these religions is their stereological efficacy. For 
Hick, the great world traditions, such as Christianity, Islam, Judaism, Buddhism and 
Hinduism have in fact proved to be the paths through which believers are enabled to 
advance in transformation from self-centeredness to Reality-centeredness. In other 
words, those traditions that produce saints are authentic ways to the Real.^ " 
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In traditional societies religion or tradition was the only normative system. Whereas 
in most of the modem societies, there are dichotomies. Religion and modern law as 
two different normative systems competes and conflicts in the social domain. This of 
course creates fragmentation, discrimination, exclusion and dichotomy in some 
modem Muslim societies. 
We have briefly touched upon two Western forms of religious pluralism. Both have 
taken the issue from theoretical perspectives. For a better comparison what we need 
here is to be practical, i.e. legal implementations of religious pluralism. For this 
purpose, 1 would like to examine Antony Allotl's article entitled as "Religious 
Pluralism and Law in England and Africa: a case study". Allott identifies six different 
forms of the relationship between religion and law. The first is fusion where law and 
religion are seen as part of the same cultural complex. The second is a fusion where a 
ruler or promulgator of laws seeks to make them confirm his own religious 
perception. The third is co-ordination- religious and legal systems exist in parallel 
lines. The fourth is subordination where religion is subordinated to the law. Fifth is 
toleration where the law tolerates the dictates of religion. The sixth is suppression 
9 1 
where the law aims to outlaw it. 
In most of the traditional societies, the relation between law and religion was an 
example of fusion. The relation between law and religion in the most of the Muslim 
countries can be described as toleration and to some extent suppression. On one 
hand, the law in some Muslim coimtries tolerate religious practices; on the other 
hand, religion is not being approved as the source of legitimacy and law. In fact the 
rules of religion do not have legalistic value. Allot sees the contemporary British 
society as an example of toleration since the law neither favors nor prevents the 
religious practices. 
The most common and perhaps acceptable attitude of the modern state towards 
religion is tolerafion. From a religious perspective this attitude might not be 
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welcomed, since in this case religion has been put under the authority of law. In other 
words, if the law wishes it can tolerate religion. But religion especially great religions 
such as Islam, Christianity and Judaism are not just only set of beliefs and the 
practices of certain rituals. They have institutions, law and culture. The modern state 
might tolerate a freedom of religious association, a right to promote religious and 
philosophical ideas. It may tolerate religious practices. When a religion includes 
religious laws into the domain of religious practices, then naturally the modern state 
sets a limit to freedom of the behavior of religion. This cannot be characterized a 
pluralism of course. I'Or inslancc, Alloll points oul liiat I'Jiglisli law docs nol tolerate 
a polygamous character of marriage, which Islam tolerates, and ritual killings of 
animals for food, which are the dictates of Islamic and Jewish law.'"' 
Religious pluralism is concerned with recognition of diverse religious systems, and 
with regard to legal system it involves the recognition of diverse religious laws. In 
some of the western societies, while theoretical religious pluralism was celebrated, 
legalistic pluralism in a practical domain was not equally recognized. If the practical 
pluralism is in force, the Muslims who are minority in the western societies luuc 
right to demand that no law or regulation with regard to them should be made that 
contradicts the commands of Islam. They have a right to demand llcxibilily in 
personal law not in common law. 
As Alloll puts forward the current law of England today whether statutory or 
common does not recognize any religious point of view and act accordingly. It is a 
state of neutrality and toleration towards any religion. But he does not mean that the 
current English law has been totally divorced from its Christian background. It has 
covertly strong Christian connotations. Catholic, Jews and Muslims for a long time 
were under legal disabilities. Despite the legislation, equity before the law has nol 
been achieved yet. A Jew or a Catholic or a Muslim still disqualifies for accession to 
the throne.'' As Allotl admits, English law domestically does not recognize religious 
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personal laws as valid. For those who live in England permanently, there is only one 
system of personal law in force. British Parliament issued the Matrimonial 
Proceedings Act in 1972 to repeal the polygamous marriages. Hence, English court 
can exercise matrimonial jurisdiction over marriages formed under a law permitting 
polygamy. In this sense English law is not religiously pluralistic. 
There are also some pluralistic factors in English law today. For instance, in 1973 
legislation introduced for those who ride motorcycle must wear helmet. The Sikhs 
challenged this law. Male Sikhs claimed that religion orders them to wear turbans 
and Ihcy cannot wear helmet, in 1976, government look a softer option and led to the 
modification of law. Motorcycle Crash helmet (Religious Exemption) Act provided 
the law should not apply to any follower of Sikh religion when wearing a turban. The 
Slaughterhouses Act exempts slaughter by the Jewish method for the food of Jews 
and similarly by the Muslim method for the food of Muslims from the requirements 
of the Slaughter of Animal Act 1933.^ ^ Allott concludes that there have appeared 
great demands for a pluralistic legal system in Britain and other First World countries 
and predicts that the law of England in twenty first century would dilfcr dranuilically 
in order to accommodate that demand. 
On the other hand, in some of the Muslim countries, a legal religious pluralism seems 
to have been achieved at least formally. Article 13 of the constitution of Iran says: 
"Iranian Zoroastrians, Jews and Christians are the only accepted religious minorities 
and they are free to practice their religious ceremonies within the law and in personal 
behavior and religious teachings act according to their customs". From this we 
understand that the religious rights of minorities at least in terms of law have been 
guaranteed by the constitution of Iran. According to Article 64, religious minorities 
can represent themselves in the parliament of Iran. Now different Christian sects 
appoint their own MP in the parliament. 
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Islamic Perspective on the Emergence of Multiple Religions 
The Qur'an asserts that all mankind has been one single religious community, all 
mankind by virtue of their humanity share in the din-al-fitrah [kana al-nasu ummah 
wahidah) 
Since the earliest period of the Muslim history, they have been conscious of the 
religious diversity of the human race and have dealt with the issue. In the discussion 
above, W.C. Smith has shown the unique attitude of Islam to the multiplicity of 
religions. Muslim tradition debated the nature of religious diversity since its 
inception and invested considerable effort in trying to understand its significance and 
the background for its development. Furthermore, classical Muslim literature reflects 
intense curiosity concerning the religious history of mankind, form the creation 
onwards. Numerous verses of the Qur'an express the existence. For various reasons 
discussed in the tradition, dissension set in afterward, the primordial faith became 
corrupt and distinct religious communities came into being. Several verses of the 
Qur'an are devoted to descriptions and appraisals of religions other than Islam. 
Qur'anic exegesis, hadith and jurisprudence have expanded the treatment of this topic 
and contain wide-ranging discussions of the religious traditions encountered by 
Muslims in the nascent stage of their history: idolatry, Judaism, Christianity, 
Zoroastrianism and Sabianism. A whole literary genre, known in Arabic as al-milal 
wa al-nihal, developed since the eleventh century onward and includes detailed 
treatment of Jewish, Christian and Muslim sects, as well as extensive descriptions of 
the religions and philosophies of Iran, India and Greece, 
The development of mankind's religious diversity as seen by the Muslim tradition is 
that the phenomenon of religion started contemporaneously with creation. Since the 
very beginning, Allah gave divine guidance to all. Adam was His first prophet, 
followed by a long succession of prophets and messengers who were entrusted time 
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and again with communicating Allah's message to all created beings, both men and 
Jinn. Though the message was identical in its essentials because all prophets 
preached absolute monotheism, it varied in particulars and the detailed laws ordained 
for the various communities were not identical. Barring idolatry, which was never 
considered as possessing divine origin, all the prophetic religions that had existed 
prior to the mission of Muhammad (saw) were initially true and reflected the divine 
will. At a certain stage of their development, however, Judaism and Christianity 
deviated from their pristine condition and became hopelessly corrupt. A prophetic 
mission would have been required to ameliorate this situation. However, no prophets 
were sent to accomplish this task between the missions of Jesus and Muhammad and, 
consequently, true religion ceased to exist. Only with the emergence of Islam in the 
seventh century, the situation was transformed. The final and immutable expression 
of divine will, designed for all humanity, appeared on the scene. Muslim traditionists 
frequently express the idea that the coming of Islam completed rather gave perfection 
to Judaism and Christianity. The Judaism, Christianity and other religions continued 
to exist during the Islamic period and religious diversity is still in evidence; yet much 
of its erstwhile legitimacy has been true faith, clearly exalted above all others.^ ^ 
Religious pluralism has emerged as a new discipline aiming towards the attainment 
of reasonable standards of mutual understanding among different world religions. 
The crucial issue, however, is how to qualify the term reasonable when the standards 
of reasoning themselves are possible objects of plurality? It was rightly noted by 
D'Arcy^^ that we might have to reckon with different varieties of pluralism as with 
different religions! Nonetheless we may settle down to a sound workable definition 
to Pluralism from McLennan's treatment to the term as a model concept expressing 
our acknowledgement of multiplicity and difference across and within particular 
social fields and discourses,'^' rather than a coherent body of theory or a particular 
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school of thought. On similar grounds, we can treat the term religious plurality to 
represent our acknowledgement; we can treat the term religious plurality to represent 
our acknowledgement to multiplicity and difference across and within world 
religions rather than adherence to a coherent theological doctrine. ^ ^ 
Religious Pluralism as an Ethical Code 
What seems to be problematic about religious plurality is not simply the persistence 
of theological differences among different religious. Differences do persist in almost 
all human discourses, particularly in social sciences where disagreement between 
rival hypotheses may hardly attain any ultimate resolution. After all, the main target 
of religious pluralism is to eliminate the social tension arising from religious 
differences rather than to resolve them in a short period of time. If the existing 
psychological barriers among the different religions are carefully lifted, religious 
differences will boil down to the other usual differences within human communities, 
thus furnishing a healthy environment for a constructive dialogue. The ultimate 
resolution of religious differences, as believed by Muslims, shall take place in the 
Day of Resurrection. But out of keen sincerity and care, Muslims are exhorted to 
persuasively warn non-believers of this Day without any compulsion. 
Expectedly, promoting an ethical code of global humanism, universal justice, and 
tolerance among the different religions, rather than forging a new theological 
doctrine for religious pluralism ideally lifts such psychological barriers, said 
Breitling. The latter approach tends to characterize the works of many Western 
Writers, like Breitling himself who concludes his discussion of religious pluralism by 
defining it as "the theological concept of God as a finite being".^^ Similarly Coward 
presents a critical presentation of religious pluralism within the World leading 
religions, concluding his effort with a theological theory of Islamic Pluralism;^'' on 
the other hand, Asian provides a theological theory of Islamic Pluralism, which he 
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concluded from a discussion of John Hick's religious pluralism as opposed to Sayyid 
Hossain Nasr's philosophy.^^ 
Conditions for the Existence of Religious Pluralism 
Freedom of religion encompasses all religions acting within the law in a particular 
region, whether or not an individual religion accepts that other religions are 
legitimate or that freedom of religious choice and religious plurality in general are 
good things. Exclusivist religions teach that theirs is the only way to salvation and to 
religious truth, and sonic of ihcm would even argue that it is necessary to suppress 
the falsehoods taught by other religions. Some Protestant sects argue fiercely against 
Roman Catholicism, and fundamentalist Christians of all kinds teach that religious 
practices like those of paganism and witchcraft are pernicious. This was a common 
historical attitude prior to the Enlightenment, and has appeared as governmental 
policy into the present day under systems. 
Many religious believers believe that religious pluralism should entail not 
competition but cooperation, and argue that societal and theological change is 
necessary to overcome religious differences between different religions, and 
denominational conflicts within the same religion. For most religious traditions, this 
attitude is essentially based on a non-literal view of one's religious traditions, hence 
allowing for respect to be engendered between different traditions on fundamental 
principles rather than more marginal issues. It is perhaps summarized as an attitude 
which rejects focus on immaterial differences, and instead gives respect to those 
beliefs held in common. 
The existence of religious pluralism depends on the existence of freedom of religion. 
Freedom of religion exists when different religions of a particular region possess the 
same rights of worship and public expression. 
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Inter-religious Pluralism (between different religions) 
1. Jewish views 
Religious pluralism is a set of religious worldviews which hold that one's religion is 
not the sole and exclusive source of truth, and thus recognizes that some level of truth 
and value exists in at least some other religions. As such, religious pluralism goes 
beyond religious tolerance, which is the condition of peaceful existence between 
adherents of different religions or religious denominations. 
Within the .Jewish community, there is a shared common history, a shared hinguage 
of prayer and study, a shared Bible and a shared set of rabbinic literature, thus often 
allowing for Jews of significantly different worldviews to nonetheless recognize 
some level of common values and goals. 
a. Classical Jewish views 
• General classical views on other religions 
Traditionally, Jews believe that God chose the Jewish people to be in a unique 
covenant with God, described by the Torah itself, with particular obligations and 
responsibilities. Sometimes this choice is seen as charging the Jewish people with a 
specific mission to be a light unto the nations, and to exemplify the covenant with 
God as described in the Torah. This view, however, did not preclude a belief that 
God has a relationship with other peoples rather, Judaism held that God had entered 
into a covenant with all mankind, and that Jews and non-Jews alike have a 
relationship with God. 
Fiiblical references as well as rabbinic literature support this view: Moses refers to 
the "God of the spirits of all flesh" (Numbers 27:16), and the Tanakh (Hebrew Bible) 
also identifies prophets outside the community of Israel. Based on these statements, 
some rabbis theorized that, in the words of Nethanel ibn Fayyumi, a Yemenite Jewish 
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theologian of the 12th century, "God permitted to every people something he forbade 
to others... And God sends a prophet to every people according to their own 
language."(Levine, 1907/1966) The Mishnah states that "Humanity was produced 
from one man, Adam, to show God's greatness. When a man mints a coin in a press, 
each coin is identical. But when the King of Kings, the Holy One, blessed be He, 
creates people in the form of Adam no one is similar to any other." (Mishnah 
Sanhedrin 4:5) The Mishnah continues, and states that anyone who kills or saves a 
single human, not Jewish life, has done the same (save or kill) to an entire world. The 
Talmud uiso stales: "Righteous people of all nations have a share in the world to 
come" (Sanhedrin 105a). 
A traditional Jewish view is that rather than being obligated to obey the 613 mitzvot 
of the Jews, non-Jews should adhere to a list of commandments under seven 
categories that God required of the children of Noah, {i.e. all humanity, ten 
generations prior to the birth of Abraham and the origin of Judaism). According to 
Jewish law, to be considered morally good, gentiles need to follow only these laws, 
and are discouraged from converting to Judaism. 
According to the Talmud, the seven Noahide Laws are 
lo refrain irom bloodshed and murder Shefichal damim 
to establish laws, Dinim 
to refrain from idolatry, Avodah zarah 
to refrain from blasphemy, Birkat Hashem 
to refrain from sexual immorality, Gilui arayot (traditionally, incest, sodomy 
between males, bestiality, adultery) 
to refrain from theft, Gezel and 
to refrain from eating a limb torn from a still living animal. Ever min ha-chai.^^ 
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b. Modern (post-Enlightenment era) Jewish views 
• Views on dialogue with non-Jews in general 
Conservative, Reform and Reconstructionist rabbis engage in interfaith religious 
dialogue, and while most Orthodox rabbis do not participate in it, yet a small number 
of Modem Orthodox do. 
Rabbi Lord Immanuel Jakobovits, former Chief Rabbi of the United Synagogue of 
Great Britain, describes a commonly held Jewish view on this issue: "Yes, I do 
believe in the Chosen people concept as affirmed by Judaism in its holy writ, its 
prayers, and its milennial tradition. In fact, I believe that every people - and indeed, 
in a more limited way, every individual - is "chosen" or destined for some distinct 
purpose in advancing the designs of Providence. Only, some fulfill their mission and 
others do not. Maybe the Greeks were chosen for their unique contributions to art and 
philosophy, the Romans for their pioneering services in law and government, the 
British for bringing parliamentary rule into the world, and the Americans for piloting 
democracy in a pluralistic society. The Jews were chosen by God to be 'peculiar unto 
Me' as the pioneers of religion and morality; that was and is their national purpose." 
The German-Jewish philosopher Moses Mendelssohn (1729-1786) taught that 
"According to the basic principles of my religion I am not to seek to convert anyone 
not born into our laws....We believe that the other nations of the Earth are directed by 
God to observe only the law of nature and the religion of the Patriarchs...! fancy that 
whosoever leads men to virtue in this life cannot be damned in the next."^^ 
• Views on Jewish-Muslim dialogue 
Many Jewish groups and individuals have created projects working for peace among 
Israelis and Arabs, most of which have as one of their goals overcoming religious 
prejudice. 
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The viewpoint of Conservative Judaism is summarized in Emet Ve-Emunah: 
Statement of Principles of Conservative Judaism. This official statement holds: "As 
Conservative Jews, we acknowledge without apology the many debts which Jewish 
religion and civilization owe to the nations of the world. We eschew triumphalism 
with respect to other ways of serving God. Maimonides believed that other 
monotheistic faiths, Christianity and Islam, serve to spread knowledge of, and 
devotion to, the God and the Torah of Israel throughout the world. Many modern 
thinkers, both Jewish and gentile, have noted that God may well have seen fit to enter 
covenants with many nations, liilher outlook, when relating to others, is perfectly 
compatible with a commitment to one's own faith and pattern of religious life. If we 
criticize triumphalism in our own community, then real dialogue with other faith 
groups requires that we criticize triumphalism and other failings in those quarters as 
well. In the second half of the twentieth century, no relationship between Jews and 
Christians can be dignified or honest without facing up frankly to the centuries of 
prejudice, theological anathema, and persecution that have been thrust upon Jewish 
communities, culminating in the horrors of the Shoali (Holocaust). No relationship 
can be nurtured between Jews and Muslims unless it acknowledges explicitly and 
seeks to combat the terrible social and political effects of Muslim hostility, as well as 
the disturbing but growing reaction of Jewish anti-Arabism in the Land of Israel. But 
all of these relationships, properly pursued, can bring great blessing to the Jewish 
community and to the world. As the late Professor Abraham Joshua Heschel put it, 
"no religion is an island."''^  
Christian views 
a. Classical Christian views 
Christianity teaches that mankind's nature is corrupted and damaged, and that the 
result of such damage, known as Sin, is damnation. To avoid such a fate, Christianity 
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teaches that Jesus was God made flesh in a literal manner, and that he suffered, died, 
and rose again so that the divine punishment intended for those who did not have a 
relationship with God would instead fall upon Jesus himself, and that by accepting 
various beliefs about Jesus and God and repenting, a person could then have a 
meaningful relationship with God and avoid damnation, and be given gift of eternal 
life in Heaven, as well as have his spiritual natures repaired and renewed so that he 
was no longer inherently corrupted by sin. 
Christians hold that the consequence of self-separation from the triune God, (caused 
by Sill), who Ihcy view as Ihc ullimate source olall life, is eternal death. Some view 
Christianity as a form of egalitarianism, because it teaches that ail humanity 
potentially has equal access to salvation: a person simply has to renounce their sins 
and sincerely believe in the death and resurrection of Christ. 
Christians have traditionally argued that religious pluralism is an invalid or self-
contradictory concept. Maximal forms of religious pluralism claim that all religions 
are equally true, or that one religion can be true for some and another for others. 
This, Christians hold to be logically impossible. (Most Jews and Muslims similarly 
reject this maximal form of pluralism.) Christianity insists it is the fullest and most 
complete revelation of God to Man. If Christianity is true, then other religions cannot 
be equally true, although they may contain lesser revelations of God that are true. So 
the pluralist must either distort Christianity to make it pluralistic, or reject it and 
acknowledge that one cannot be a complete pluralist. 
To some Christians, it appears to be a contradiction for non-Christians to 
acknowledge the validity of Christian prayers or sacraments, but continue to deny the 
beliefs which underlie those prayers and sacraments. The central sacrament, the 
Eucharist, for example, is believed to be the actual body and blood of Jesus Christ (in 
some branches of Christianity; this is a belief held by those who subscribe to tran-
substantiation); belief in its efficacy is based on the belief that it really and truly is. If 
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a person were to deny that the Eucharist is Chnsl'?"1)ody and blood, that would 
amount to denying that it unites us to God, imparts grace, or administers any other 
benefit, save possibly through a sort of psychological placebo effect.'" 
b. Modern (post-Enlightenment era) Christian views 
In recent years, some Christian groups have become more open to religious 
Pluralism; this has led to many cases of reconciliation between Christians and people 
of other faiths. The liberalization of the majority of Seminaries and theological 
institutions, particularly in regards to the rejection of the notion that the Bible is a 
divinely authored document, has facilitated a much more human-centered and secular 
movement within mainstream Christian denominations, particularly in the United 
States. Most mainstream churches no longer hold to exclusivist views on salvation. In 
some cases, these changes in denominational doctrine are so pronounced that the 
entire basis for the organization's original founding no longer exists. Many 
denomination Christian Churches are essentially Unitarian Universalist churches, 
with a different name. 
The most prominent event in the way of dialogue between religions has arguably 
been the 1986 Peace Prayer in Assisi to which Pope John Paul II, against 
considerable resistance also from within the Catholic Church, invited representatives 
of all world religions. This initiative was taken up by the Community of Sant'Egidio, 
who, with the support of John Paul 11, organized yearly peace meetings of religious 
representatives. These meetings, consisting of round tables on different issues and of 
a common time of prayer has done much to further understanding and friendship 
between religious leaders and to further concrete peace initiatives. In order to avoid 
the reproaches of syncretism that were levelled at the 1986 Assisi meeting where the 
representatives of all religions held one common prayer, the follow-up meetings saw 
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the representatives of the different religions pray in different places according to their 
respective traditions. 
2. Hindu views 
The Hindu religion is naturally pluralistic. A well-known Rig Vedic hymn stemming 
from Hinduism claims that "Truth is One, though the sages know it variously." 
{Ekam sat vipra bahuda vadanti) As such the Hindu religion has no theological 
difficulties in accepting degrees of truth in other religions. Just as Hindus worshiping 
Gancsh is seen as valid those worshiping Vishnu (who accepts all prayers), so 
someone worshiping Jesus or Allah are accepted. Indeed many foreign deities 
become assimilated into Hinduism, and some Hindus may sometimes offer prayers to 
Jesus along with their traditional forms of God. For this reason, Hinduism usually has 
good relations with other religious groups accepting pluralism. In particular, 
Hinduism and Buddhism and Hinduism and Islam, coexist peacefully in some parts 
ofthe world.''^  
3. Sikh views 
It is claimed that the Sikh Gurus (religious leaders) have propagated the message of 
"many paths" leading to the one God and ultimate salvation for all souls who tread on 
the path of righteousness. They have supported the view that proponents of all faiths, 
by doing good and virtuous deeds and by remembering the Lord can certainly 
achieve salvation. The students of the Sikh faith are told to accept all leading faiths as 
possible vehicle for attaining spiritual enlightenment provided they faithfuly study, 
ponder and practice the teachings of their prophets and leaders. The holy book of the 
Sikhs called the Sri Guru Granth Sahib says: "Do not say that the Vedas, the Bible 
and the Koran are false. Those who do not contemplate them are false."'*'' 
The Guru Granth Sahib also says that Bhagat Namdev and Bhagat Kabir who were 
both believed to be Hindus, both attained salvation though they were born bclbrc 
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Sikhism took root and were clearly not Sikhs. This highlights and reinforces the 
Guru's saying that "peoples of other faiths" can join with God as true and also at the 
same time signify that Sikhism is not the exclusive path for liberation. Again, the 
Guru Granth Sahib provides this verse: "Naam Dayv the printer, and Kabeer the 
weaver, obtained salvation through the Perfect Guru. Those who know God and 
recognize His Shabad ("word") lose their ego and class consciousness."''^ Most of the 
15 Sikh Bhagats who are mentioned in their holy book were non-Sikhs and belonged 
to Hindu and Muslim faiths, which were the most prevalent religions of this region. 
Sikhs have always been eager exponents of interfaith dialogue and will not only 
accept the right of other to practise their faith but have in the past fought and laid 
down their lives to protect this right for others. See the sacrijEice of the ninth Sikh 
Guru, Guru Tegh Bahadar who on the final desperate and heart-rendering pleas of 
the Kashmiri Pandits, agreed to put up a fight for their right to practise their religion. 
In this regard. Guru Gobind Singh, the tenth Sikh Guru writes in the Dasam Granth: 
He protected the forehead mark and sacred thread (of the Hindus) which marked a 
great event in the Iron age. For the sake of saints, he laid down his head without even 
a sign. For the sake of Dharma, he sacrificed himself He laid down his head but not 
his creed. The saints of the Lord abhor the performance of miracles and 
malpractices.**'' 
For these reasons, the Sikhs have promoted their faith as an Interfaith religion and 
have taken a lead in uniting all the different religions of the world so that together 
peace and prosperity can be found for all the peoples of this Globe and the suffering 
of the poor of the Third world can be properly addressed together. The message of 
unity of the faiths is summed up in this quotation from the Guru Granth Sahib: "One 
who recognizes that all spiritual paths lead to the One, shall be emancipated. One 
who speaks lies shall fall into hell and bum. In all the world, the most blessed and 
sanctified are those who remain absorbed in Truth."'*'' 
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4. Jain views 
One of the fundamental features of Jainism is Anekantavada, or the doctorine of non-
onesidedness. Jain philosophy accepts the relativistic view of looking at things from 
all points of view. Anekantavada requires that one should not reject a view or a belief 
simply because it uses a different perspective. One should consider the fact there may 
be truth in other's views too, and no one should insist that their philosophy, sect or 
religion, or their perspective is the only true one. (Reference, same as below) 
5. Buddhist views 
The wisdom tradition of Buddhism necessarily entails a plural position since it is a 
middle way tradition which ideally eschews extremism of any sort, but 
fundamentally does not adhere to ideas of religious syncretism. The earliest reference 
to Buddhist views on religious pluralism in a political sense is found in the Edicts of 
Emperor Ashoka: 
"All religions should reside everywhere, for all of them desire self-control and purity 
of heart." {Rock Edict Nb7 (S. Dhammika)} 
"Contact (between religions) is good. One should listen to and respect the doctrines 
professed by others. Beloved-of-the-Gods, King Piyadasi, desires that all should be 
well-learned in the good doctrines of other religions."{Rock Edict Nbl2 (S. 
Dhammika)} 
Ethnocentrism of any sort (including the idea of belonging to a 'school of Buddhism' 
as well as evangelism and religious supremacism) is in Buddhist thought, rooted in 
self-grasping and reified thought - the cause of Samsara itself However, that is the 
official view of traditional Buddhism, Buddhists understand that "ignorance" or 
"avidya", which is akin to "original sin" in Buddhism, is the source of all 
misunderstandings, war and turmoil. The removal of that ignorance takes time and 
effort on the part of everyone, Buddhist and non-Buddhist alike. Buddhism isn't 
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about easy miracles or cures, but hard won liberation through constant effort and 
striving to destroy ignorance. 
Dalai Lama has repeatedly pointed out that any attempt to convert individuals from 
their beliefs is not only non-Buddhist, but abusive: the identification of evangelism as 
an expression of compassion is considered to be false, and indeed the idea that 
Buddhism is the one true path is likewise false for Buddhists. What Buddhists are 
encouraged to do is to act as sensitively and appropriately to each situation as they 
can, and in the process not allow any reifying views obscure their capability to do so. 
Buddhists arc supposed to use their understanding of the shortfalls of the world as the 
basis for compassion, and then focus this compassion on their own development: as 
enlightened beings, they will be able to deal more adequately with the sufferings of 
the world. 
In brief then, the expression of compassion is done so in the languages and beliefs 
that Buddhists find around them. For instance, when Buddhists talk with Christians, 
it is an abuse to deny Christ, God or the immortal soul- what they can hope to do is to 
help people within their own belief structure to greater insight and greater kindness. 
Indeed what Buddhist philosophers such as Nagarjuna and Candrakirti demonstrated 
so well is that Buddhists can use language to defeat language. Buddhists can use the 
conventions of the world to reveal them for what they are, within the contexts that 
they find them. If Buddhists wish to help those around them, they are admonished to 
continually demonstrate examplary behaviour, displaying a way of being that inspires 
everyone to better themselves, which is contextual, sensitive, and everyone-centred. 
These positions hold for both inter-religious and intra-religious pluralism.''^ 
Baha'i views 
Baha'u'llah, founder of Baha'i Faith, urged the elimination of religious intolerance. 
He taught that God is one, and Has manifested Himself to us through several historic 
Messengers. Baha'u'llah taught, therefore, that Baha'is must associate with peoples of 
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all religions, showing the love of God in relations with them, whether this is 
reciprocated or not. 
Baha'i's refer to the concept of Progressive Revelation, which means that God's will 
is revealed to mankind progressively as mankind matures and is better able to 
comprehend the purpose of God in creating humanity. In this view, God's word is 
revealed through a series of messengers: Abraham, Krishna, Moses, Buddha, Jesus, 
Mohammed, and Baha'u'llah (the founder of the Baha'i Faith) among them. In the 
Book of Certitude. Baha'u'llah explains that messengers of God have a two-fold 
station, one of divinity and one of an individual. According to Baha'i writings, there 
will not be another messenger for many hundreds of years. There is also a respect for 
the religious traditions of the native peoples of the planet who may have little other 
than oral traditions as a record of their religious figures. 
With regard to the pluralism vs relativism argument above the Baha'i Faith holds that 
such contradictions or differences among religions are due to one or another of 
several possible explanations but so maintaining that the divine basis of the religions 
are all true while allowing for differences to arise on non-essential (though 
sometimes still important) doctrines. The first that some laws are eternal and 
unchangeable and consistent across religions while other do vary as according to the 
expressed choice of the Founder of the Religion decides oneway or another perhaps 
more in tune with the needs of the era of the new decision.'*^ The second possible 
reason for the differences among the religions is that the problem isn't in the 
statements in the scriptures but to the exclusivity expressed by limited human 
understanding.^° Essentially this is a test against the hubris of thinking that just 
because something is stated clearly that all the meaning is equally clear and no 
further learning is needed. For example the contradition of whether Jesus was 
crucified or not (in Christian vs Islamic points of view) it comes down to what was 
crucified, or more properly, what Jesus really is. If you say he is a body, then both 
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scriptures can be interprited in support. If you say he is a soul, then clearly a soul 
cannot be kept nailed to a cross, indeed a nail cannot touch a soul. So those who see 
only the body nailed do not grasp the reality of the soul - something both scriptures 
support See section IV,C. The redeming function of the sacrifice of Jesus is not 
impuned according to the Qur'an. However, it is important to note that while this 
contradition can be explained, not all contraditions have been explained - it's an 
exercise for the reader afterall. The third way religions can differ is in matters that are 
purely made up by human authority which is to say that the respective scriptures are 
not in conllict but the religious practices are.'" 
Types of Religious pluralism 
1. Soteriological religious Pluralism is defined in terms of salvation. According to an 
''equality Sotereological Pluralist, a plurality of religions may be considered equally 
effective in guiding people to salvation. A ''degree Pluralist would hold that people 
may be guided to salvation through a plurality of religions, although some ways will 
be more effective than others, either by providing guidance that is easier to follow, or 
that need to a higher degree of salvation, or that is more suitable to guide a greater 
number of people to salvation. 
2. Normative religious Pluralism pertains to how adherents are to treat the followers 
of religions other than their own. An "equality Pluralist" in this regard would claim 
that there should be no difference at all in one's behavior toward persons of different 
religious beliefs. 
3. Epistemological religious Pluralism is the view that all the major religions are 
equally justified according to some proposed criteria of epistemological justification 
or warrant. This way of putting the matter focuses on the beliefs regardless of who 
holds them. We could call this epistemological belief pluralism as opposed to 
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epistemological agent pluralism, which would deny that the followers for any 
particular religion had any epistemological advantage in their beliefs over the 
followers of any other religion. Of course this would be an equality pluralism, which 
means that we should regard the followers of all the major religions as epistemic 
peers. An epistemological degree pluralist would hold that the adherents of several 
religions may differ to some degree in being justified in holding their beliefs, but that 
these differences are not sufficient for only one group to be justified and the rest 
unjustified. Again, this could be defined as a belief Pluralism or as an agent 
pluralism. ' 
4. Alethic religious pluralism is about the truth of beliefs rather than their 
justification. Unlike epistemological pluralism, there is no division here between 
belief pluralism and agent pluralism. An equality pluralism here would be the 
position that all the major religions are equally true.^ "* 
5. Ethical religious pluralism^ Religions are not theories, nor can they be reduced to 
their creeds. They also have a practical side. The practical aspect of religions can 
give rise to two sorts of Pluralism. First, one might claim that the major religions 
counsel equally noble moralities, either with regard to the values they instill, the 
obligations they place upon their adherents, or the virtues they encourage. Let us call 
this ethical religious pluralism. Like epistemological pluralism, ethical pluralism 
may take the form of an agent pluralism or a precept pluralism. Agent ethical 
pluralism holds that the adherents of no particular religion are morally superior to 
those of any other. Precepts pluralism is the claim that the moral precepts taught by 
the major faith traditions are equally right. Once_again, this type of pluralism can be 
formulated as an equality pluralism or a degree pluralism. There are two main 
approaches to ethical precept equality pluralism. One way is to accept a version of 
moral relativism. Each religion's morality is excellent by its own lights, and there is 
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no absolute position from whicii one could be said to be better than any other. The 
other way, which is more commonly proposed, is to claim that the fundamental moral 
principles of all the major religions boil down to some common set of moral 
principles, such as the Golden Rule, and that the particular differences in moral 
systems are unimportant. 
6. The second sort of pluralism that arises in consideration of the practical aspect of 
religion pertains to specifically religious obligations instead of moral obligations. Is it 
possible lo fulllll one's religious obligations equally through adherence to ;iny of a 
plurality of religions? Those who reject deontological religious pluralism would give 
a negative answer. They hold that God has commanded all of humankind at the 
present time to accept a specific religion. Choice of religion is not a matter of 
personal preference because of the normative pluralistic claim that no one should 
impose any religious pluralism usually take religious choice to be a matter of 
personal preference because of the normative pluralistic claim that no one should 
impose any religion on any one. However, normative and deontological pluralism 
should not be confused. One may endorse normative pluralism while denying 
deontological pluralism, that is, one may affirm that people should make their 
religious commitments in accord with their own personal consciousness, and reject 
the notion that whatever they decide is in accord with the commands given by God 
through revelation. Indeed, this can be will argued that this sort of position is more 
consistent with a sound Islamic theology than a blanket acceptance of pluralism. 
7. The sort of pluralism advanced by v^ r^iters such as Ramakrishna (1834-86), 
Madame Blavatsky (1831-91), Rene Guenon (1886-1951) and Frithjof Schuon 
(1907-98) could be called hermetic religious pluralism. According to this theory, 
despite their exoteric differences, all the major religions share a common esoteric 
core. Although the thesis of hermetic pluralism is characteristically left rather vague. 
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it is generally presented as the claim that the major religions lead to the same goal, 
which is a perennial wisdom comprising various metaphysical principles. A hermetic 
pluralist could claim that all the major religions are equally effective means for 
reaching this knowledge, or merely that the ultimate wisdom is the same, or that 
some essential portion of it is common to the esoteric traditions of the major 
religions/^ 
Responses to Religious Diversity. 
In the discourse on religious pluralism there is a group of scholars who try to explore 
the dominant tendencies and traits in different religions, group them under the terms 
exclusivism, inclusivism and pluralism. 
The 20"* century has seen an explosion of publicly available information concerning 
the wider religious life of humanity, as a result of which the older western 
assumption of the manifest superiority of Christianity has lost plausibility in many 
minds. Early 20"' century thinkers such as Rudolf Otto, who saw religion throughout 
the world as a response to the Holy, and Ernst Troeltsch, who showed that socio-
cultural Christianity is one of a number of comparable traditions, opened up new 
ways of regarding the other major religions. Given that the central concern of both 
Christianity and other great world faiths is salvation, every religion almost today 
adopts one of the three mains points of view. 
Exclusivism, ^^  which holds that my religion is the correct or true one and all others 
are false,^ ^ and the particular tradition alone teaches the truth and constimtes the way 
to salvation or liberation, is a natural initial stance for any religious movement 
coming into existence through a new revelatory event and seeking to establish itself 
in a relatively inhospitable environment. Indeed, the more hostile the environment, 
the more emphatic the exclusive claim to truth and salvation has normally 
been.^^Given that the central concern of both Christianity and the other great world 
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faiths is salvation.^^ Thus Christians have stressed the words attributed to Jesus in the 
Gospel of John, "No one can come to the Father, but by me" (jn, 14:6)^ ° 
The exclusivism holds that there is salvation only for Christians. This theology 
underlay much of the history outlined above, expressed both in the Roman Catholic 
dogma extra ecclesiam nulla salus ("outside the church no salvation") and in the 
assumption of the 18th and 19th century protestant missionary movements that 
outside the proclaimed Gospel there is no salvation.^' Thus exclusivism became 
deeply entrenched, and through the assumption that only Christians can be saved 
came much of the motivation for the missionary movements of the eighteenth and 
nineteenth centuries. Likewise, among Muslims there is an assertion which exhibits a 
powerfully exclusivist outlook. And Jews cherish their ethnically exclusive identity 
as God's chosen people. Hindus revere Vedas as eternal and absolute, and Buddhists 
have often seen Gautama's teachings as the dharma that alone can liberate human 
beings from illusion and misery. ^^  
It is being argued that exclusivism is, indeed an almost inevitable outlook for anyone 
brought up within a particular tradition whose boundaries are the boundaries of ones 
intellectual world. Criticism of the exclusivist assumption arises with an awareness of 
other streams of religious life and particularly through encounter with their best fruits 
regarding the transformation of human existence from self-centeredness to a radical 
reentering in the divine. It then becomes evident that the creative and value 
enhancing results of the human awareness of the divine are not confined to one's own 
tradition, and other traditions are then likely to appear as ways, though sometimes 
strangely different ways, of responding to the same transforming divine reality. 
Inclusivism one religion is the true one (mine), but many other religions do also have 
real values. The move, among both Roman Catholics and Protestant, has been toward 
Inclusivism,'''* The above given perception has led to exclusivist theologies and 
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religious philosophies, according to which one particular tradition presents the final 
truth while other traditions, instead of being regarded as worthless or even demonic, 
are seen to reflect aspects of, or to constitute approaches to, that final truth. Thus 
Hindus may regard other religions as so many paths to the one divine reality, but tend 
also to see them as ministering to different stages of spiritual development. 
According to Advaita Vedanta, worship of a personal god occurs at a lower level 
than absorption into the trans-personal Brahman. Buddhists likewise often see 
aspects of the dharma reflected incompletely in other traditions. And Muslims have 
their conception of the "People of the Book" which some have extended to include 
religions beyond Islam. ^^  
The exclusivist outlook was eroded within advanced Roman Catholic thinking in the 
decades leading up to the second Vatican Council (1962-65) and was finally 
abandoned in the council's pronouncements. Within protestant Christianity there is 
no comparable central authority, but most Protestant theologians, except within the 
extreme Fundamentalist constituencies, have also moved away from the exclusivist 
position.^^ 
The Roman Catholic theologian Karl Rahnere expressed the exclusivist view by 
saying that good and devout people of other faiths may, even without knowing it, be 
regarded as "anonymous Christians," Others have expressed in different ways the 
thought that non-Christians also are included within the universal scope of Christ's 
salvific work and their religions fiilfilled in Christianity.^^ 
Jewish thought includes the concept of the righteousness of all nations, who will have 
a share in the world to come (Tosefta Sanhedrin 8.2). Such exclusivist views presume 
the centrality and normative-ness of one's own revelation or illumination but are 
concerned, in a spirit of ecumenical tolerance, not to condemn those who are 
religiously less privileged because they have been bom into other traditions. 
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Pluralism: The third position, to which a number of individual theologians have 
moved in recent years, is Pluralism. According to this view, no specific religious 
perspective is superior and more than one basic theistic systems or variant thereof are 
equally close to the truth.^ ^ This is also viewed that the great world faiths, including 
Christianity and Judaism are valid spheres of a salvation that takes characteristically 
different forms within each, though consisting in each case in the transformation of 
human existence from self-centeredness to a new orientation toward the Divine 
Reality. The other religions are thus not secondary contexts of Christian and Jewish 
redemption, but independently authentic paths of salvation. The pluralist position is 
controversial in Jewish and Christian theology because it affects the ways in which 
the doctrines of the Chosenness of the community and the atonement of Christ, and 
the Trinity are formulated.^° 
67 
Chapter Second 
Notes and References 
' T. William Hall, Introduction to the Study of Religion, (San Francisco: Harper and Row, 
1978), p. 16 
^ Ibid, p.5 
' T. William Hall, Op.cit. p.8 
'' Ibid P. 9 
' Roger, Boase, Islam and Global Dialogue, (England: Ashgate, 2005), P. 13 
^ Ibid, P. 52 
' See, Religious Pluralism, Mircea Eliade, The Encyclopedia of Religion, vol. 12, (New 
York: Macmillan Pub. Co. 1987) p, 331 
*  Roger Boase, Op 'cit. p. 1 
^http://www.answers.com/topic/religious-pluraIism 
(;http://en.wikipedia.org/wtki/User:Cormallen/Religious pluralism) 
'° John Hick, An introduction to Religion, (Netland: 1998), p, 221 
' ' on typed Introduction 
'^  Farid Esac, Quran, Liberation and Pluralism: An Islamic Perspective of Interreligious 
Solidarity Against Oppression. (Oxford: Oneworld, 1997) p. xii 
'^  Seena Fazl, Religious Pluralism, www.Bahai-library.org/encvclopedia/ pluralism.html 
'•* Omid Safi, Progressive Muslims; on Justice, Gender and Pluralism, (Oxford: One World, 2006) p.252 
'^  Conference on The New Religious Pluralism in World Politics, March 16-17,2006 
Thematic Paper, August 5,2005, Thomas Banchoff, Georgetown University 
'^  Roger Boase, Op'cit. p.56 
'^  Wilfred Cantwell Smith, "Idolatry: in Comparative Perspective" In The Afyth of Christian 
Uniqueness, ed. John Hick and Paul F. Knitter, (London: Macmillan, 1989) 
''Ibid 
'^  John Hick, Problems of Religious Pluralism, (London: Macmillan 1988) 
°^ Antony Allott, "Religious Pluralism and Law in England and Africa: A case study" in 
Religious Pluralism and Unbelief ed. Ian Hamnett. (London: Rutledge, 1990), p. 208 
68 
Chapter Second 
'^ Ibid. p. 209 
^^/Mi/, p. 210 
^^/6zV/.p.2l3 
^Ubid.p.lH 
^^ Ibid. ?p.2\6-2\7. 
^^ Seyyed Abdolmajid Mirdamadi, "Religious Minority Groups in Iran," Dialogue I, 1998, 
p. 122-134, 
^^Adnan Asian, "The Concept of Ahl-Dhimma and Religious Pluralism", The Islamic 
Quarterly, vol. XLVll, No. 1, 2003. pp. 14-15 
^^Al-Quran, 2:213, 10:19 
Yohanan Friedmann, Tolerance and Coercion in Islam, (UK: Cambridge University Press, 
2003). pp. 13-14 
^^  D'Arcy, "Pluralism and the Religions", Cassel, May 1998. p. 
'^ Gregor McLennan, Pluralism, (Buckingham: Open University Press, 1995) p. ix 
^^  Saif I. Tag El-Din, "Islamic Ethics of Religious Pluralism", The Islamic Quarterly, Vol. 
XLVII.No. 2,2003. p. 142 
" Self I.Tag El-Din, Op'cit. Pp. 143-144 
^Ubid P. 144 
^^Ibid,?. 144. 
^^  (http://en.wikipedia.org/wiki/Religious_pluralism) 
" Jewish view of Religious Plualism, in 
en.wikipedia.org/wiki/religious_pluralism) 
*^ (http://en.wikipedia.org/wiki/Religious_pluralism) 
'' Ibid. 
'*° Jewish view of religious Plualism, in en.wikipedia.org/wiki/religious_ pluralism) 
"*' "http://en.wikipedia.org/wiki/Religious_pluralism" 
^'^Ibid 
'' Ibid. 
'"'SGGSp. 1350. 
69 
Chapter Second 
^-''SGGSp.1350 
^^ Dasam Granth, Bachitar Nanak, www.sridasam.org, P. 131 
Srigranth.org, SGGS page 142 47 
** "http://en.wikipedia.org/wiki/Religiousjpluralism" 
''Ibid. 
''ihid. 
'^ Ibid. 
" Roger Boase, Op'cit. P. 53-54 
" Ibid, P.54-55 
^^  Ibid, P. 55 
55 Ibid, P. 55-56 
'^' Pluralism in the Church, www.britanica.com 
^^  Which Religion is True Assuming that God Exists? One of the Hibbert Lectures at 
Manchester college on the present situation in Philosophy-1912. 
^^  The Encyclopedia of Religion, Op'cit. p, 331 
^^  Britannica, Op'cit. vol. 16, p, 363. 
''" The Encyclopedia of Religion, Op'cit. p.331 
'^ Britannica, Op'cit. P. 363 
" The Encyclopedia of Religion, Op 'cit. p. 331 
"/6/c/. P.331 
^ The term denoting, that other religions or the views too are valid but my view or religion 
is the best. Pluralism in the Church, www.britanica.com 
^^  The Encyclopedia of Religion, Op'cit. p.331 
^ Britannica, Op'cit. P. 363 
*^  Ibid. p. 363 
*^ The Encyclopedia of Religion, Op 'cit. P.331 
^^http:/plato.Stanford.edu/entries/religious-pluralism. 
'° www.britanica.com/bcom/eb/article/1/0,5716, 108311+ 8, OO.html) 
70 
Chapter Three 
Pluralism in Islamic 
perspective: A Theoretical 
Formulation 
Chapter Third 
Pluralism in Islamic perspective: A Theoretical Formulation 
"No Scripture in the world teaches such a comparative religion as the Qur 'an ",' 
Islam is a religion of complete philosophy of perfect life. It is a complex of culture 
and the growth around the religious core, a complex with distinctive features in 
political, social and economic structure, in its conception of law, in ethical outlook, 
intellectual tendencies, habit of thought and action. It also includes the world of 
different races, languages, characters and inherited aptitudes, yet found together not 
only by the link of a common creed, but even more strongly by their participation in 
a common culture, their obedience to common law, and their adoption to a common 
tradition. 
If this is Islam, Goethe, after reading the Qur'an, exclaimed, then every thinking man 
among us is, in fact, a Muslim. To Eckermaim he said: 
"You see, this preaching never fails, with all our systems we cannot go, and 
generally speaking, no man can go further than that. Islam is not the 
propagation but the permanency of his religion that deserves our wonder. I 
believe in one God and Muhammad, the Apostle of God, as Gibbon remarks 
in his writing about the Prophet Muhammad (pbuh), is the simple and 
invariable profession of Islam. The intellectual image of the deity has never 
been degraded by any visible idol."^ 
G. B. Shaw's impression about Islam is: 
"The only established religion in the world in whose faith and intelligence an 
educated person could believe-A religion without a Church".'* 
It is a modest attempt hereby, made to have a theoretical formulation of Islam's 
response to Pluralism based on the authoritative versions of Islamic faith. At the top 
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is Al-Qur'an, the revealed book of Allah to His last Messenger Muhammad (saw) 
(570-632). Qur'an continues to be held in the highest possible esteem by the 
adherents of the faith. It is also considered to be the primary source of Islamic law 
and the moral code for the community to transact its relations within and without. 
Second to it is Hadith or Suimah (Traditions and practices of Prophet) who is the 
embodiment of the ultimate truth. Muslim community is bound to follow him 
comprehensively in letter and spirit till dooms day. Some of the vital concerns related 
to coexistence of different communities inhabiting this globe and search for the ways 
to harness harmony among them, have been addressed here under this part of the 
study. 
The Qur'an revealed by Allah to Prophet Muhammad (saw) in a period of 23 years 
while his stay at Mecca and Medina, is the primary source of Islam. God has 
established the relation of Islam to other religions in His revelation. The Qur'an, 
which is the ultimate religious authority for the Muslims, is the final and definitive 
revelation of His will, for all space and time and for all mankind. The only kind of 
contention possible for the Muslim is that of exegetical variations.^ 
Muslim religious community believes Islam to be the final version of God's will, till 
eternity. That way it cannot be subject to any change i.e. it is immutable, yet Islam 
possesses the capacity and fi-amework to guide the community in changing space and 
time. The correct way of knowing the nature of Islam's response in a varied 
circumstance would be, to look to authoritative interpretations of the Revealed 
paradigm only. It is inappropriate to look to the isolated voices here and there on a 
subject and claim it to be the right opinion of a religious community, which seems to 
be the practice currently in the enthusiasm of seeing Islam respond in a particular 
way. 
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To understand Qur'an correctly, it is essential to know: The exact context of each 
revelation, which would give background information of the particular verse. The 
period of each revelation will show development of ideas as time went on. And What 
the Ummi (unlettered) Bedouin of the desert understood when they heard the text of a 
particular revelation. This is important because Qur'an was. first recited to them and 
what they understood must be its correct meaning.^ 
Islam explicitly endorses the universality of God's revelation, which plays a 
significant role in the Islamic understanding of other religions. The God of the 
Qur'an is not only the God of the Muslims but the God of all humankind.^ The 
Qur'an illustrates this point by stating: 
"To Allah belong the East and West and whithersoever ye turn, there is 
Allah's Countenance. For Allah is All-Embracing, All-Knowing" (2:115) 
The Qur'an also lays down detailed rules for the regulation of relations between the 
followers of different religions. It prohibits Muslims from saying anything 
derogatory about the deities of other religions with regard to religious controversies; 
it points out the unreasonableness of criticism leveled against a rival creed to which 
one's belief and doctrines are also open. It teaches that all great religions are based 
upon divine revelation and that their deterioration is due to subsequent corruption in 
human hands. The Holy Qur'an, therefore, prohibits the denunciation of other 
religions and fully supports inter-religious dialogue aiming to better appreciate each 
other.* The Qur'an commands Muslims to "discuss in better manner" and to say: 
"Call unto the way of thy Lord with wisdom and fair exhortation, and reason 
with them in the better way. Lo! Thy Lord is best aware of him who strayeth 
from His way, and He is Best Aware of those who go aright." (16:125) 
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"Say (O Muhammad): we believe in Allah and that which is revealed unto us 
and that which was revealed unto Abraham and Ishmael and Isaac and Jacob 
and the tribes, and that which was vouchsafed unto Moses and Jesus and the 
Prophets from their Lord. We make no distinction between any of them, and 
unto Him we have surrendered." (3:84) 
Although, the Holy Qur'an does not have any direct guidance which bears similar 
connotation to the issue under investigation, but when we talk of pluralism we refer, 
to begin with, to a deeply embedded psychological attitude towards different areas of 
freedom, equality. Peace, human rights, brotherhood, tolerance, justice, as well as our 
relation with others.^ 
A. Universal Brotherhood 
The religion of Islam puts great emphasis on brotherhood and equality. The 
brotherhood between the Muslim and equal treatment of non-Muslim are its two 
basic principles.'" But one major hurdle in the way of peaceful-coexistence is the 
false notion of racial superiority. It has already caused a great deal of bloodshed 
among different human races, but the Qur'an demolished the age-old structure of 
racial superiority by asserting common origin of all human beings. It recognizes piety 
and righteousness as the sole basis of nobility and superiority. This concept not only 
develops in man an optimistic attitude towards life by inspiring him to attain 
superiority through noble deeds, but also makes possible the realization of the 
universal brotherhood of mankind." This point is elaborately emphasized in the 
following verses: -
"The believers are naught else than brothers. Therefore make peace between your 
brethren and observe your duty to Allah that haply ye may obtain mercy." (49:10) 
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"O mankind! Lo! We have created you Male and Female, and have made you 
nations and tribes that ye may know one another. Lo! The noblest you, in the 
sight of Allah, is the best in conduct". (39:13) 
"Mankind were one community, and Allah sent (unto them) Prophets as bearers 
of good tidings and as wamers, and revealed therewith the Scripture with the truth 
that it might judge between mankind concerning that wherein they differed. And 
only those unto whom (the scripture) was given differed concerning it, after clear 
proofs had come unto them, through hatred one of another. And Allah by His will 
guided those who believe unto the truth of that concerning which they differed. 
Allah guideth whom He will unto a straight path." (2:213) 
Islam considers all people of the world as God's family, in spite of their differences 
in faith, language and nationality. It recognizes the right of every man to form his 
own views and to choose his own way of life. No one is permitted to impose his 
opinion on others by force. Recognizing the human right to freedom of thought, the 
Qur'an says: "there is no compulsion in religion". (2:256) So Islam does not allow 
persecution or discrimination on the ground of religion or color. Muslims are also 
ordained to cooperate with other peoples in good works and to dissociate themselves 
from evildoers. The Qur'an exhorts all mankind to try to excel each other in good 
deeds. (2:148) Since all men are brothers and belong to one family, the service to man 
has been regarded as a noble work by the prophet of Islam, who says: "All creatures 
are from the family of God, the most beloved in the siglit of God is he who is the 
most beneficial to His creatures". He is also quoted as saying: "O God, bear witness 
12 
that all men are truly brothers". Thus any system, which divides men into rival 
groups such as master and slaves and does not recognize people as brothers, is 
repugnant to Islam and to the noble idea of the universal brotherhood of mankind. 
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As long as people are conscious of the fact that they belong to God's family,'^ they 
will refrain from doing wrong to their fellowmen. But the moment the idea of 
universal brotherhood disappears from their consciousness, they are no longer able to 
rise above the limitations that they have imposed on themselves in the name of 
nationalism, race, language or any erroneous concept of religious dogma. To satisfy 
their vanity they allow themselves to dominate and to exploit their own fellowmen. 
Consequently, they themselves destroy peace. Indeed it is the misfortune of nations 
that they have been divided into rival groups. Anyhow, the idea of brotherhood 
requires that more than anything else hatred and ill-will towards others should come 
to an end. Peace with God, whose name is also The Peace (al-Salaam), can alone cure 
such inward diseases. At the same time, man in his social life should cease to live at 
the cost of his fellowmen, because man carmot enjoy divine bliss while he refuses to 
serve His family. Through their sincerity, humility and good example, Muslims can 
play an important role in the world and fulfill the divine will. Needless to say that the 
religious and moral duty of the Muslim nations is to be in the forefront against war, 
because to work for peace {ifsha' al-salaam) is one of those orders given by the 
Prophet to his followers.''* Small nations can do so by first putting their own house in 
order (charity begins at home) in accordance with the concept of the brotherhood of 
man. It may be noted that noble ends can be achieved only through noble means. 
Military pacts and arms race will never secure peace. On the contrary, they are 
doomed to failure.' ^  
The Qur'an is replete with provisions, which enjoin peaceful coexistence with other 
religions. In the very outset, it stresses the principle that there is no compulsion in 
religion. All the prophets of God who delivered His (Allah's) message to the 
Humanity before Muhammad (saw) are recognized and accorded respect; and were 
not discriminated. According to the Qur'an, all people were created from the same 
source and are inherently well disposed and equal.'^ Allah says; 
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"Men have fear for your Lord, who created "yotHB^ onT a single soul. From that 
soul He created its mate, and through them He bestowed the earth with 
countless men and women." (4:1) 
"And We bestowed upon him Isaec and Jacob, each of them We guided; and 
Noah did We guide aforetime; and of his seed (We guided) David, Soloman, 
and Job, Joseph, and Moses and Aaron. Thus do We regard them good. And 
Zakariah and John and Jesus and Elias. Each one (of them) was of righteous; 
And Ismael and Elisha and Jonah and Lot. Each one of them did We prefer 
above (our) creation". (6:85,86,87) 
"O ye who believe! Believe in Allah and His messenger and the Scripture 
which He hath revealed unto His Messenger, and the Scripture which he 
revealed aforetime. Whoso disbelieveth in Allah and His angels and His 
scriptures and His messengers and the Last Day, he verily hath wandered far 
astray." (4:136) 
The Qur'an is not only stressing the equality of mankind but also that mankind is one 
community. It recognizes the division into countries, nations, tribes, religions and 
traditions but explains that it is only for the purpose of identification. It denounces all 
discriminations based on racial, economic or other fancied superiority. The Qur'an 
further stresses that peace is an essentiality and war is an eventuality. Human being is 
the main addressee of Islam- no matter he is a rich man of a city, or a poor dweller of 
a desert; a man or a woman.'^ 
"Say (unto the People of the Scriptures): Dispute ye with us concerning Allah when 
he is our Lord and your Lord? Ours are ours works and yours yours works. We look 
to Him alone." (2:139) 
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In a related Hadith Prophet Muhammad (saw) has said: "You cannot enter Paradise 
until you truly believe in God and you will not attain true faith until you have love 
for one another. Shall I tell you something that generates love if you do? Spread the 
greetings of peace among yourselves". 
B. Diversity, Tolerance and Justice; 
The Qur'an teaches that Allah deliberately created a world of diversity. Multiplicity 
of races, colors, communities and religions as the signs of His Mercy and Glory 
exhibited through His creatures, and rather appears to be implying thai, diversity is 
part of divine intent and purpose of creation; The Qur'an states; 
O mankind! Lo! We have created you Male and Female, and have made you 
nations and tribes that ye may know one another. Lo! The noblest of you, in 
the sight of Allah, is the best in conduct". (49:13) 
But what Islam aims to do is to integrate such diversity into unity through the sacred 
principles of the Qur'an: it explains the reason and purpose for such racial and 
religious multiplicity, God created such religious, racial and other forms of diversity 
in order to distinguish those who can appreciate the majesty of God and sec His 
purpose from those who ignore the signs of God as such otherwise God could have 
created only one nation.'^ 
"And if thy Lord had willed, He verily would have made mankind one nation, 
yet they cease not differing.'' (11:118) 
"Let the people of the Gospel judge by that which Allah hath revealed therein. 
Whoso judgeth not by that which Allah hath revealed, such are evil-livers. 
And unto thee have We revealed the Scripture with the truth, confirming 
whatever Scripture was before it, and watcher over it. So judge between them 
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by that which Allah hath revealed, and follow not their desires away from the 
truth which hath come unto thee. For each We have appointed a divine law 
and a traced-out way. Had Allah willed He could have made you one 
community? But that he may try you by (He hath made you as ye are). So vie 
one with another in good works. Unto Allah ye will all return, and He will 
then inform you of that wherein ye differ." (5:48) 
The God of all humankind did not leave any nation in the dark; rather He illuminated 
them by sending messengers. Although God sent a messenger to every nation, Me did 
not mention all of them in the Quran. Therefore, Muslims receive a Qur'anic sanction 
which enables them to expand an Islamic account of prophecy in such a manner that 
it could include those messengers who are not mentioned in the Qur'an.'^ 
"And messengers We have mentioned unto thee before and messengers We 
have not mentioned unto thee; and Allah spake directly unto Moses:" (4:164) 
"Verily We sent messengers before thee, among them those of whom we have 
told thee, and some of whom We have not told thee; and it was not given any 
messenger that he should bring a portent save by Allah's leave, but when 
Allah's commandment cometh (the cause) is judged aright, and the followers 
of vanity will then be lost." (40:78) 
•'And for every nation there is a Messenger, And when their messenger 
cometh (on the Day of Judgment) it will be judged between them fairly, and 
they will not be wronged." (10:47) 
"Say (O Muslims): We believe in Allah and that which is revealed unto us and 
that which was revealed unto Abraham and Ismael and Isaac and Jacob (asw) 
and the tribes, and that which Moses and Jesus received, and thai which was 
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given to the prophets from their lord. We make no distinction between any of 
them, and to Him do we surrender". (2:136) 
"He It is Who created you, but one of you is a disbeliever and one of you is a 
believer: And Allah is seer of what ye do", (64:2) 
"And we never sent a messenger save with the language of his folk that he 
might make (the message) clear for them, then Allah sendeth whom He will 
astray, and guideth whom He will. He is the mighty, the wise. (14:4) 
"And verily we have raised in every nation a messenger, (proclaiming): serve 
Allah and shun false gods. Then some of them (there were) whom Allah 
guided and some of them (there were) upon whom error had just hold. Do but 
travel in the land and see the nature of the consequence for the deniers" 
(16:36) 
"Lo! We have sent thee with the Truth, a bearer of glad tidings and a Warner; 
and there is not a nation but a Warner hath passed among them". (35:24) 
The Prophet Muhammad (saw) has added in a famous narration that 124000 Prophets 
have been sent to mankind throughout history. Not only must Muslims believe in 
these Prophets, but also in the Scriptures that accompanied some of them, in their 
original forms, such as the Scrolls of David, the Torah of Moses and the Injil of Jesus 
(asw).^ ° 
Islam not only accepts the truth of all revealed religions and the divine mission of all 
the prophets of the world, wherever and in whatever age they may have made their 
appearance, but also requires the Muslims to believe in them without making any 
distinction among them. The belief in the revealed scriptures of all peoples and in all 
the Prophets of the world is a fundamental article of Islamic faith. 
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The Messenger believeth in what hath been revealed to him from his Lord, 
and (so do) the believers. Each one believeth in Allah, His angels, His 
Scriptures, and His Messengers. We make no distinction between any of His 
messengers. And they say: We hear, and we obey: (Grant us) Thy forgiveness, 
our Lord. Unto thee is the journeying." (2:285) 
"Muhammad is but a Messenger, messengers (the like of whom) have passed 
away before him. Will it be that, when he dieth or is slain, ye will turn back on 
Nour Iiccis? lie who turticlh back doth no luirl (o Alhih, and Allah will reward 
the thankful." (3:14) 
Although all the messengers spoke about the same reality and conveyed the same 
truth, the messages they delivered were not identical in their theological forms. That 
is simply because the message was expressed in the specific forms which should 
accord and make sense for the culture it was sent to. Thus a messenger is to speak 
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within the cultural context of the community to which the message is revealed. 
The implication of seeing history as a ground upon which the heavenly messages are 
displayed is that all religions in one way or another are related and therefore share a 
common purpose. Islam in this respect is the name of the latest version of the 
message, which has been displayed throughout the history. That is to say, one 
heavenly religion cannot be a rival but an ally of another heavenly religion. 
Therefore, in Islam the notion of the universality of God's revelation has always 
played a key role in constituting an Islamic theology of religions. Hence as a result of 
adopting such a belief, Muslims are able to participate in the essence of the religious 
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proximity of other traditions. 
One of the prime tasks of Islam is to eliminate discrimination based upon race or 
colour by proposing a single Islamic brotherhood, which aims to unite all the 
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different people under one faith. It has partly achieved this during its history. Beyond 
this Islam even managed to establish a unity among all the subjects including the 
Christians and Jews that it governed. 
The Qur'an speaks about the basic dignity of all human beings. The prophet (saw) 
spoke about the equality of all human beings, regardless of their race, color, language 
or ethnic background. The Shariah recognizes the rights of all people to life, 
property, family, honor and conscience. 
Islam while recognizing the inner and essential unity of the universe and of 
Humanity does not lose sight of the outward diversity of the Phenomenon of Nature 
and the variety of maimers and customs, ideas and beliefs, languages and colours 
characterizing different people. The Qur'an calls attention to this variety and regards 
it as a sign of creative power of God.^ '' It says: -
"And of His signs is the creation of the heavens and the earth, and the 
difference of your languages and colours. Lo! Herein indeed are portents for 
men of knowledge." (30:22) 
Islam extends the horizons of its believers by emphasizing upon the need for the 
appreciation of diversity in most of the human domains vis language, yet does not 
approve of polytheism or polytheistic modes of worship and outlook. Nevertheless, it 
makes clear to the believers that there is a difference between Din and Shariah, while 
Din as propounded by Allah's truthful messengers irrespective of time and space was 
one, the same does not hold true for different Sharayah sent by Allah through His 
messengers to different peoples. Here Muslims while accepting and obeying Din and 
Shariah brought by Prophet Muhammad (saw) do appreciate to different Sharayah 
by earlier Prophets. 
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Islam emphasizes the establishment of equality and justice; both of these values are 
hard to be established without some degree of tolerance. Islam from the very 
begirming recognized the principle of freedom of belief or matters of faith and belief 
The ethics of tolerance is a consistent feature of the Holy Qur'an throughout its 
Makkan and Madinian periods of revelation. Literally the word "tolerance" means 
"to gear." As a concept it means to respect, accept and appreciate the rich diversity of 
world's cultures, forms of expression and ways of being human. It means that one is 
free to adhere to one's own convictions and accepts that others adhere to theirs. It 
means accepting the fact that human beings, naturally diverse in their appearance, 
situation, speech, behavior and values, have the right to live in peace and to be as 
they are. It also means that one's views are not to be imposed on others. 
Tolerance comes from our recognition of the dignity of the human beings. The basic 
equality of all human beings, Universal human rights. Fundamental freedom of 
thought, conscience and belief Islam may tolerate anything, but it teaches zero 
tolerance for injustice, oppression, and violation of the rights of other human beings. 
Allah says: 
"How should ye not fight for the cause of Allah and of the feeble among men 
and of the women and the children who are crying: our Lord? Brings us forth 
from out this town of which the people are oppressors! Oh, given us from thy 
presence some protecting friends! Oh, give us from Thy presence some 
defender!" (4:75) 
Islam teaches tolerance on all levels: individual, group and state. It should be a 
political and legal requirement. Tolerance is the responsibility that upholds human 
rights, coexistence, and the rule of law. The concept of rubiibiyah as developed by 
Maulana Abul Kalam Azad has bearing on the unity of humankind too. Allah 
sustains everyone, even misguided ones. One should not discriminate between human 
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beings on the basis of ones belief. It is against the divine function of rububiyah. The 
Sufis go even further; they maintain that even one who does not believe in God 
should not be discriminated against. There is a story from the Sufi lore about the 
Prophet Ibrahim (asw) who did not eat without a guest. Once it so happened that no 
guest came for three days Prophet Ibrahim (asw) suffered pangs of hunger but did not 
eat without a guest. When pangs of hunger became unbearable he went out in search 
of a guest he found an aged person sitting alone. Ibrahim (asw) invited him to dine 
with him. On the way home prophet asked the old man. While conversing with him, 
Ibrahim (asw)came to know that he is an atheist. Prophet Ibrahim (asw) was enraged 
on learning about his atheism. On this the divine voice told him "Oh Ibrahim (asw) 
you could not tolerate this old man for three minutes whom I tolerated for seventy 
years!" 
The lesson is that one should be patient and tolerant and if necessary, dialogue with 
the person with wisdom to make him aware of his erroneous views while respecting 
his integrity as a pcrson.^ ^ 
The Qur'an says very clearly: 
"Unto each nation have We given sacred rites which they are to perform; so 
let them not dispute with thee of the matter, but summon thou unto follwest 
right guidance. And if they wrangle with thee, say: Allah is best aware of what 
ye do." (22:67-69) 
"Unto you your religion and unto me my religion." (109:6) 
"And if thy Lord willed, all who are in the earth would have believed together. 
Wouldst thou (Muhammad) compel men until they are believers?" (10:99) 
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"Had Allah willed, they had not been idolatrous. We have not set thee as a 
keeper over them, nor art thou responsible for them. Revile not those unto 
whom they pray besides Allah lest they wrongfully revile Allah through 
ignorance... (6:108) 
As a sequel, one has to recognize the idea of justice as the divine virtue, which alone 
has the right to reign supreme in society. The absence of justice is, in fact, the 
absence of state or government. Human society cannot be true to its name unless 
justice rules it. "With Justice", as a Muslim theologian says, "the heavens and the 
earth are preserved and, for it, the Prophets and Messengers- blessing of God be upon 
them-have been sent" To explain the significance and importance of justice, the 
Qur'an has made several statements to the effect that prophets have been ordered to 
establish justice among people in accordance with divine revelation and that they 
should not let low desires influence their judgment. Furthermore, nation after nation 
have been brought to utter destruction because from wrong. Consequently, they 
perished and not a single trace did they leave behind. 
"O ye who believe! Be ye staunch injustice, witnesses for Allah, even though 
it be against yourselves or (your) parents or (your) kindred, whether (the case 
be of) a rich man or a poor man, for Allah is nearer unto both (than ye are). So 
follow not passion lest ye lapse (from truth) and if ye lapse or fall away, then 
lo! Allah is ever informed of what ye do." (4:135) 
In the last Hajj sermon Prophet Muhammad (saw) said: 
"... hurt no one so that no one may heart you....you know that every Muslim 
is the brother of another Muslim. You are all equal. Nobody has superiority 
over other except by piety and good actions...." (4:2) 
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Conversion through coercion is strictly forbidden in Islam. The Qur'an categorically 
lays down that there is no compulsion in religion. The Prophet's duty is only to 
preach or to invite people to Islam. There his duty ends. He is not concerned whether 
people accept his teachings or not. This is one of the unique principles of the Qur'an, 
which was initiated in order to regulate freedom of religious belief in Islam.^ ^ The 
Qur'an reads: 
"There is no compulsion in religion. The right direction is henceforth distinct 
from error. And he who rcjectcth false deities and hclicvelli in Allali hath 
grasped a firm handhold which will never break. Allah is Hearer, Knower." 
(2:256) 
"Say: (it is) the truth from the Lord of your (all). Then who so ever will let 
him believe, and whosoever will, let him disbelieve..." (18:29) 
"The guiding of them is not thy duty (O Muhammad), but Allah guideth 
whom He will..." (2:272) 
Many commentators cite some events in which the prophet himself implemented the 
requirements of verse 2:256 and prohibited his companions to compel people to 
accept Islam. For instance Tahari mentions that when the two Jewish tribes of 
Qaynuqa and Nadr were expelled from Medina, they had in their charge children of 
the Ansar who had been placed with Jewish families. The biological parents asked 
the prophets permission to take their children back and raise them as Muslims. But 
the prophet said; there is no compulsion in religion; Tabari mentions another event, 
which indicates how this verse worked in practice. A Muslim named Al-Husayn had 
two sons, who had been influenced by Christian merchants, converted to Christianity 
and left Medina to go to Syria with these missionary merchants. Al-Husayn pleaded 
with the prophet to pursue the convoy and bring his sons back to Islam. But the 
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prophet once again said, there is no compulsion in religion, that is let them follow the 
religion of their choice, even though it is not Islam. 
This verse itself has functioned as a law by safeguarding the freedom of religious 
belief throughout Islamic history. It was such Qur'anic injunctions, which have 
provided a rationale for the religious tolerance that has characterized Islamic history. 
As Lewis points out, religious persecution of the members of other faiths was almost 
absent; Jews and Christians under Muslim rule were not subject to exile, death, 
which was the choice, offered to Muslims and Jews in reconquered Spain. And also. 
Christians and Jews were not subject to any major territorial and occupational 
restrictions such as, the common lot of Jews in pre-modern Europe.""in its history, 
Islam did not have missionary societies or any missionary institution. The work of 
da 'wa is always left to an individual effort. 
"Call unto the way of thy Lord with wisdom and fair exhortation, and reason 
with them in the better way. Lo! Thy Lord is best aware of him who strayeth 
from His way and He is Best Aware of those who go aright." (16:125) 
"Obey Allah and obey the Messenger, and beware! if ye turn away, then know 
that the duty of our Messenger is only plain conveyance (of the message)". 
(5:92) 
"Say: Obey Allah and obey the Messenger. But if ye turn away, then (it is) for 
him (to do) only that wherewith he hath been charged, and for you (to do) only 
that wherewith ye have been charged. If ye obey him, ye will go aright. But 
the messenger hath no other charge than to convey (the message) plainly." 
(24:54) 
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Allah punished the people of Prophet l^uh, the Aad, the Thamud, the people of 
Prophet Lut, the people of Prophet Shuaib and Pharoah and his followers, because 
they had become oppressors and committed aggression against the righteous, and 
stopped others to come to the way of Allah. A great Islamic scholar Alama Ibn 
Taymiyah has said, "the states may live long in spite of their people's unbelief (A:wyr), 
but they cannot live long if its people become oppressors". 
Qur'an commands Muslims to do Jihad in the way of Allah, but the purpose of Jihad 
is not to convert people to Islam. Allah says "there is no compulsion in religion." The 
real purpose of jihad is to remove injustice and aggression only. It says: 
"O ye who believe! Be ye staunch injustice, witnesses for Allah, even though 
it be against yourselves or (your) parents or (your) kindred, whether (the case 
be of) a rich man or a poor man, for Allah is nearer unto both (than ye are). So 
follow not passion lest ye lapse (from truth) and if ye lapse or fall away, then 
lo! Allah is ever informed of what ye do." (4:135) 
"Allah forbiddeth you not those who warred not against you on account of 
religion and drove you not out from your homes, that ye should show them 
kindness and deal justly with them. Lo! Allah loveth the just dealers." (60:8) 
"Fight in the way of Allah against those who fight against you, but begin with 
not hostilities. Lo! Allah loveth not aggressors." (2:190) 
"And argue not with the People of the Scripture unless it be in (a way) that is 
better, save with such of them as do wrong, and say: we believe in that which 
hath been revealed unto us and revealed unto you; our God and your God is 
one, and unto Him we surrender." (29:46) 
On the diversity of faith. Said Nursi states: 
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When you know your way and opinions to be true, you have the right to say, "My 
way is right and the best," But you do not have the right to say, "only my way is 
right." According to the sense of "The eye of contentment is too dim to prerceive 
faults: it is the ey of anger that exhibits all vice"; your unjust view and distorted 
opinion cannot be the all-decisive judge and camiot condemn the belief of another as 
invalid. 
The Holy Qur'an holds a special kinship with the people of the book, as it makes it 
clear that all the people have received messengers from God, so Muslims have taken 
great care in dealing with people of other faiths and religions in different locations of 
the world. About Christians and Jews Qur'an has made explicitly clear that they are 
"the People of the book". About the Magians (Zorastrians) and Hindus with whom 
Muslims encountered when Islam spread to Iran and India, Muslim theologians, ou 
learning that these communities have earlier received divine revelations classified 
them as "Mithli Ahl-I Kitab" (like or synonymous Ahl-I Kitab). Thereby extending 
the domain of special kinship with the major religious communities of the world. 
"It will not be in accordance with your desires, nor the desires of the People of 
the Scripture. He who doeth wrong will have the recompense thereof, and will 
not find against Allah any protecting friend or helper." (4:123) 
There are certain elements in the core religious belief system of Islam, which makes 
a believer necessarily affirm the fact that Allah, the Creator and the Sustainer of 
humans had been sending His messengers and guides to all the nations of the world. 
As evinced by the Qur'an itself in verse (16:36). Another element of the core belief 
system of Islam is a firm belief and recognition of Adam, Noah, Abrahim, Yaqoob, 
Yusuf, Moses and Jesus as the truthful Messengers of God. If any body affirms his 
faith in Prophet Muhammad (saw) but refuses to accept any of the Messengers 
mciUioncd by God in the pale of Islam. This is one of the unique features of Islam 
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that it asks its believers and adherents to have full faith and belief in the Messengers, 
who remain the focal point of other religions. 
This position of Islam is the orthodox position, no interpreter, or reformer has 
introduced these elements in the core belief system. Likewise no reformer or 
interpreter or hardliner can change the status of these elements of belief, which 
definitely widen the horizon of the believer in Islam and create in him a sense of 
oneness and fraternity with the adherents of revealed religions. 
C. Human rights 
Human rights are considered to be central and inalienable, a sort of categorical 
imperative for the promotion of the dignity and equality of man. They are seen as the 
foundation of freedom, justice and peace in the world. Human rights are political, 
civil, economic, social, legal, religious and cultural rights guaranteed by the 
international Bill of Rights and other international instruments concluded within and 
outside the United Nations system and governmental and Non-governmental 
organizations. Including the Universal Islamic Declaration of Human Rights, the 
United Nations Declaration of Human Rights, the European Convention on Human 
Rights, the international Covenant on Civil and Political Rights among a host of 
others, which are too many to be enumerated here? 
Harold Laski offers a useful definition of Human rights; 
Those conditions of social life without which no man can seek, in general, to 
be himself at his best... for since the state exists to make possible that 
achievement, it is only by maintaining rights that its end may be secured. " 
On the other hand Charles Humana views it as; 
Laws and practices that have evolved over the centuries to protect ordinary 
people, minorities, groups and races; from oppressive rulers and 
governments."''' 
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The western reference point for the human rights consciousness goes back to Magna 
Carta of Britain the western world equates medieval periods with barbarism, this 
may be true for the western man's experiences in this part of the world, but does not 
stand the test of its universal application. It is right in the beginning of the seventh ?"' 
century that Islam laid down clear directives for inter human relationships in all its 
forms whether in peace or in war. The Charter of Medina is a clear testimony to this 
fact, where Prophet Muhammad (saw) proclaims: 
• Whosoever amor)^ the Jews follows us shall have help and cijiialitv; 
they shall not be injured nor shall any enemy be aided against them 
• The Jews are one Ummah (people, nation, community) with the 
Muslims. The Jews shall maintain their own religion and the Muslims 
theirs. Loyalty is a protection against treachery. The close friends of 
the Jews are as themselves. 
• The Jews shall be responsible for their expenses and the Believers for 
theirs. Each if attacked shall come to the assistance of the other. 
• The valley ofYathrib shall be sacred and inviolable for all that join this 
treaty. Strangers under protection shall be treated on the same ground 
as their protectors; but no stranger shall be taken under protection 
except with the consent of his tribe No woman shall be taken under 
protection without the consent of her family. 
• The contracting parties are bound to help one another against any 
attack on Yathrib. If they are called to cease hostilities and to enter into 
peace, they shall be bound to do so in the interest of peace; and they 
make a similar demand on Muslims it must be carried out except when 
the war is against their religion. 
• Allah approves the truth and good will of this covenant. This treaty 
shall not protect the unjust and the criminal. 
91 
Chapter Third 
The Holy Qur'an with regard to this fact says: 
"It is He who has made the earth manageable for you, so traverse ye through its tracts 
and enjoy of the sustenance which He furnishes: but unto Him is the Resurrection". 
(67:15) 
The above ayah form the Qur'an shows evidence of the human rights enjoined by 
Islam as contained in Islamic Law, the Qur'an and the Sunnah. Islam as a religion, a 
way of life, a social order, a system of economic rules and government, has laid 
down some universal fundamental rights for humanity as a whole. Human rights in 
Islam mean the rights granted by Allah and, therefore, no legislative, executive or 
judicial arm of any state or government has the authority to alter or abrogate such 
rights or to refuse to enforce them. 
The maintenance, protection, acceptance, recognition and enforcement of human 
rights are part and parcel of the Islamic way of life. Islam does not restrict human 
rights to the geographical limits of an 'Islamic State'. As a matter of fact, Allah has 
warned that anybody, state, government or institution, which denies, violates, alters 
or fails to enforce the rights guaranteed by Allah will be regarded as disbeliever."'^  
"If any do fail to judge by (the light of) what Allah hath revealed, they are (no 
better than) unbelievers". (5:4) 
Islam is not only a religion but it is also a way of life, a system of ethics, a 
philosophy of life and a code for community life and individual conduct. As a way of 
life, Islam organizes all the aspects of life on the scale of the individual and the 
nation. Islam clearly established man's duties, and rights in all relationships-a clear 
system of worship, civil rights, laws of marriage and divorce, inheritance, codes of 
behavior, government, laws of war and peace, of buying and selling and laws of 
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relationship and co-existence with one another - parents, children, relatives, 
neighbors, Muslims and non-Muslims.^^ 
1. Right to Life: 
The sanctity of human life is protected as the most fundamental principle of any 
civilized community, by numerous Qur'anic ayahs and Prophetic sayings. For 
instance Allah says in the Qur'an: 
".. .If anyone slays a person - unless it be for murder or for spreading mischief 
in the land - it would be as if he slew the whole people: and if anyone saves a 
life, it would be as if he saved the life of the whole people..." (5:32) 
"Kill not your children...nor take life-which Allah has made sacred..." 
(17:31-33) 
In the same vein, one of the most concise textual authorities for respecting individual 
rights to life, ownership and freedom is documented in a prophetic saying thus: 
Three things of a Muslim are prohibited for another Muslim: his blood, his 
property and his reputation." 
In the address, which the Prophet delivered on the occasion of the Farewell Hajj, he 
said: 
Your lives and properties are forbidden to one another till you meet your Lord 
on the Day of Resurrection. ^^  
About the Dhimmis (the non-Muslim citizens of the Muslim state) Prophet (saw) has 
said: 
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"One who kills a man under covenant (i.e. Dhimmi) will not even smell the 
fragrance of Paradise".'*" 
2. Right to religion and conscience. 
Islam has given the right to the individual that his religious sentiments and 
conscience will be accorded due respect and nothing will be done or said to violate, 
infringe or encroach upon his right to religious sentiments, conscience and 
conviction,'*' 
Since relationship between Muslims and non-Muslims is based on peace and 
Muslims are ordained to help each other in piety and good deeds, as we have seen, it 
is not difficult to comprehend the rights of non-Muslims in a society in which they 
share a common destiny with Muslims. Both Muslims and non-Muslims have a right 
to an equal opportunity for an honorable life in a country where both have decided to 
form a Government for their social affairs. True, in the early days of Islam, the 
Muslim polity was not familiar with the concept of separation between Church and 
State, but this does not mean that Islam has the right to flourish at the cost of other 
faiths or it seeks state's protection for its existence. On the contrary, Islam recognizes 
freedom of thought and expression for every person. It is part of Islamic faith that 
religion is a personal affair between man and God and that no body has a right to 
impose his religion on others.'*^ Allah says in the Qur'an: 
"Let there be no compulsion in religion: Truth stands out clear from error; 
whoever rejects evil and believes in Allah, hath grasped the most trustworthy 
hand-hold that never breaks. And Allah hearth and knoweth all things. (2:256) 
So the Islamic state is not a religious state in the sense in which we understand the 
expression in the Western political terminology. It is bound by its nature to grant 
complete freedom of religious life. This is the reason that the problem of religious 
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freedom never raised its head in Islam; because Islam considers persecution, 
regardless of its forms, a crime worse than killing. As we have already seen, defend 
themselves against their oppressors, otherwise the freedom of religious life in the 
churches, and monasteries, synagogues and mosques, as the Qur'an says, would have 
been destroyed.'*^ 
"Those who have been driven from their homes unjustly only because they 
said: Our Lord for Allah's repelling some men by means of others, cloisters 
and churches and oratories and mosques, wherein the name of Allah is oft 
mentioned, would assuredly have been pulled down. Verily Allah helpeth one 
who helpeth Him. Lo! Allah is Strong, Almighty. (22:40) 
The Qur'anic statements with regard to freedom of religious life were confirmed by 
the Prophet of Islam who made several agreements with Jews and Christians in 
which each party was assured freedom of thought and religious practice. 
3. Right relating to Social and Economic status. 
Islam places the obligation upon the government and the community to provide for 
the minimum needs of those who cannot do so themselves on account of some 
incapacity. Allah says: 
"And in their wealth the beggar and the outcast had due share." (51:19) 
These needs, in so far as possible, must include, ensuring that every individual has a 
dwelling, and appropriate education and the possibility of founding a family. The 
ultimate aim of satisfying all these needs is to enable each individual to participate, in 
so far as possible, in the conduct of the affairs of the community. 
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4. Equality of Individuals before God. 
Islam gives human beings the right to absolute and complete equality in the eyes of 
the law. Human rights in Islam are based on the absolute equality of all individuals 
before God. Fundamental equality implies equal legal and moral responsibility for 
all. Islam imposes equality of opportunity between people. It combats class 
distinctions and ignores birth privilege.'*^ Prophet Muhammad in his 'farewell 
pilgrimage' said that: 
, 46 
"People are all as equal, just as the teeth of a single comb.'' 
The pillars of Islam teach equality among a host of other teachings. There is equality 
in the way Muslims pray, in the way they fast and in the way Muslims perform Hajj 
rites, to mention just a few.'*' 
To prove that in Islam, nobody is above the law, the following story can be briefly 
recounted: one day, a women belonging to a high and noble family, Fatimah al-
Makhzumiyyah, was arrested in connection with an offence of theft that made her 
deserve amputation. The case was brought to the Prophet and Usamah was sent to 
him to plead on the women's behalf with the recommendation that she be spared the 
punishment of theft. The Prophet replied: 
"The nations that lived before you were destroyed by God because they 
punished the common man for their offences and let their dignitaries go 
unpunished for their crimes: I swear by Him who holds my life in His hand, 
that even if Fatimah the daughter of Muhammad had committed this crime, I 
would have amputated her hand."''^  
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5. Right to Justice. 
It must be stressed that human rights are not recognized only in principle in Islam, 
they are also accompanied by a system of legal and administrative rules designed to 
ensure their application, and that system in turn constitutes a fundamental right, in 
the absence of which all other rights would be in danger of becoming a dead letter. 
The application of a right implies that any violation of that right should be brought 
before judge whose competence and integrity are beyond question.''^ The Qur'an 
provides clear instructions on the niatlcr: 
"0 ye who believe! Be ye staunch injustice, witnesses for Allah, even though 
it be against yourselves or (your) parents or (your) kindred, whether (the case 
be of) a rich man or a poor man, for Allah is nearer unto both (than ye are). So 
follow not passion lest ye lapse (from truth) and if ye lapse or fall away, then 
lo! Allah is ever informed of what ye do." (4:135) 
Prophet Muhammad (saw) has said: 
He who knows the truth but violates it in his judgments shall go to Hell. He 
who judges without knowing the truth shall go to Hell. Only He who knows 
the truth and judges according to that truth shall go to Heaven.^° 
6. Duties and Obligations. 
It is pertinent to mention that Allah does not emphasize human rights alone, but 
emphasizes on reciprocal duties and obligations also. These duties and obligations 
include obedience to laws, defense of the country, national service, payment of tax 
and other levies, among a host of others, Qur'an 5:1, 2:132, 4:64, 66:80-81, 5:95, 
14:12, 8:20-25, 24:51-52, and 54 are full of injunctions, exhortations and 
admonitions on obedience to God, the Prophet and constituted authority. 
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Although obedience to legitimate authority is qualified and conditional, the Shariah 
attaches great importance to the fulfillment of the Muslim's obligations toward their 
legitimate government and considers it a religious obligation of the highest degree.^' 
Prophet Muhammad (saw) said: 
He who withdraws his hand from obedience (to the amir) will have nothing in 
his favor when he meets Allah on the Day of Resurrection and he who dies 
without having considered himself bound by a pledge of allegiance (literary, 
while there is no pledge of allegiance on his neck) had died the death of the 
time of ignorance (i.e. as an unbeliever).^^ 
The Islamic provisions for the protection of human rights contain many things that 
are not provided for in other international charters or declarations of human rights. 
For instance, Islam enjoins that the rights of individuals must be protected, observed 
and respected under all circumstances whether such individuals are citizens of an 
Islamic state or not. These rights are supported in Islam with all the Qur'anic 
injunctions, Shariah, Sunnah, Hadith, and a lot of other measures and legislations that 
are needed to ensure their protection and implementation. Neither the provisions for 
the UN Universal Declaration of Human Rights nor those of the European 
Convention on Human Rights and the International Covenant on Civil and Political 
rights among a host of others have gone as far as the Islamic provisions. These 
international documents have remained as moral recommendations not guaranteed by 
any legal safeguards whether on the international level or in the domestic arena. 
In addition to all the types of human rights enumerated in the preceding discourse, it 
is pertinent to note that Islam is totally against oppression, intimidation and 
injustice.^ "' According to Khalifah Umar: A man is not secure in his person when he 
is starved, degraded or imprisoned to make confession against himself. Also, the 
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Prophet Muhammad (saw) is quoted as saying: "My community is exonerated in 
three matters: error, forgetfulness and that into which it has been coerced. „ 55 
It is part of the protection of human rights in Islam that women, children, old people, 
the sick and the wounded must not be oppressed. The needy, the destitute and the 
hungry must be fed, the naked must be clothed, the wounded or the diseased must be 
treated medically irrespective of whether they belong to the Islamic community or 
not. Islam tries to achieve the enforcement of these human rights by many means 
including the provisions of certain legal safeguards and the invitation of mankind to 
transcend the lower level of animal life to be able to go beyond the mere ties fostered 
by the kinship of blood, racial superiority, linguistic arrogance, and economic 
privileges, Islam invites mankind to move on to a plane of existence where, by reason 
of his inner excellence, man can realize the ideal of the brotherhood and humanity of 
man to man.^ ^ The Prophet Muhammad (saw) said: 
He is not a believer who eats his full when his neighbor beside him is 
hungry.''^ 
He does not believe, whose neighbors are not safe from his injurious 
conduct."''*' 
None of you (truly) believes until he wishes for his brother what he wishes for 
himself.^ ^ 
D. Islam and the Other Faiths. 
Every revealed religion can be named as Islam when it is seen as a state of 
submission to God (Literally Islam).^° Islam is by no means a new message. It is the 
restatement of what has always been true. Islam, as the Qur'an says, is the Divine 
Message taught by all Prophets of the world of whom Prophet Muhammad (saw) was 
the last. Since the truth is one, the word God, therefore, does not differ because of the 
difference of languages. Hence a Muslim believes in all prophets because the denial 
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of any of them is the denial of the truth. Islam, therefore, is hostile to no one. This is 
the reason why the Qur'an recognizes the sanctity of all houses of God, regardless of 
their names; churches, Temples or Mosques.^' 
"Those who have been driven from their homes unjustly because they said: 
our lord is AUah-for had it not been fro Allah's, Cloisters and Churches and 
Oratories and Mosques where in the name of Allah is oft mentioned, would 
assuredly have been pulled down. Verily Allah helpeth one who helpeth Him, 
Lo! Allah is strong, Almighty. (22:40) 
The Qur'an asserts that mankind today can find Islam in its purest form in the Qur'an 
and that people are free in their choice. But they should be sincere to their own faiths 
if they do not respond to the call of Islam. Furthermore, Islam invites the adherents of 
other religions to work together for the glory of God. This very call shows the 
significance of the Islamic attitude towards unity of religions for a noble cause. 
"So set they purpose (O Muhammad) for religion as a man by nature upright-
the nature (framed) of Allah, in which He hath created man. There is no 
altering (the Jews of) Allah's creation. That is the right religion, but most men 
know not-." (30:30) 
"Do not dispute with the followers of the Book except by what is best and 
except those of them who act unjustly, and say; we believe in that which has 
been revealed to us and revealed to you; and our God and your God is one and 
to Him do we submit". (19:46) 
Expanding the term Islam in a manner that could envelope all other revealed 
religions is not something produced in order to counter the quest for a pluralistic 
approach. It is a Qur'anic endeavor, which aims to show all revelations as the part 
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and parcel of God's Plan. Muslims believe that Islam is the name of the basic mission 
of all prophets throughout history.^ ^ Hasan Askari illustrates the point. 
Islam now was the quality of all those, irrespective of the religions the practices, who 
are humble before God's transcendence and submit to Him as their Creator and Lord. 
While Muslims Judged others, they came under their own judgment, for now the 
word Muslim could be extended to any point in the past and any point in the future. 
This was the revolution which the Qur'an introduced into the religious history of 
humanity, and as such a universal revolution: now a Noah an Abraham, a Moses, a 
Jesus, a Muhammad (saw) are all 'Muslims'.... (Whoever among Jews and 
Christians and the people of other religions, surrenders to God, the one and only God, 
and does not explicitly and implicitly associate gods (race, religion and any other 
signs and 'manifestations' of) with God, is a 'Muslim'.^'' 
The Qur'an promotes such notion by stating: 
"Our Lord! And make us submissive unto Thee and of our seed a nation 
submissive unto Thee, and show us our ways of worship, and relent toward us. 
Lo! Thou, only Thou, art the Relenting, the Merciful." (2:128) 
"lol those who be believe (this revelation), and those who are Jews, and the 
Sabeans and the Christians and the Magians and the idolaters-Lo! Allah will 
decide between them on the day of Resurrection. Lo! Allah is Witness over all 
things." (22:17) 
According to the Qur'an, Islam is not only a name given to a system of faith or 
religion but it is also a name of an act of surrendering to the Will of God. Any thing, 
which bows to God's Will voluntarily or even involuntarily, is qualified as Muslim. 
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Only human beings who have the freedom of faith can go against God's Will and 
reject Islam, while all other creatures affirm it.^ ^ 
Islam did not originate with Muhammad (saw). The religion of Abraham, the doyen 
of Prophets was Islam. In fact Islam was the religion of all the prophets who came 
before Muhammad (saw). It could not be otherwise because God raised the prophets 
and, therefore, their religion also must be one and the same. Muhammad (saw) only 
completed it and gave it its all-embracing role. Other religions were also divine but 
they got adulterated and strayed from their original path, it is to bring back all these 
religions to the real path of God, which is what Muhammad (saw), did. Islam, 
therefore, is a federation of all religions. Muhammad (saw) brought the Qur'an to 
correct all deviations (2:106, 2:59). 
"He hath ordained for you that religion which He commended unto Noah, and 
that which We inspire in thee (Muhammad), and that which We commended 
unto Abraham and Moses and Jesus, saying establish the religion, and be not 
divided therein. Dreadful for the idolaters is that unto which thou callest them. 
Allah chooseth for Himself whom He will, and guideth unto Himself him who 
turneth (toward Him)." (17:13,42:13) 
Prophet Muhammad (saw) said: "We, the group of Prophets, our religion is 
unique." (Hadith) 
Thus the Qur'an is telling us what din precisely is, this declaration calls for our close 
attention. Let us notice that the word used in the verse is din. Din does not include 
Shariah, which is a code of conduct. There is no word for din in the English 
language; nor is their any distinction in Christian thought between din and Shariah. 
The Qur'an speaks of din and says that one and the only din was given to all the 
prophets named in the verse. But we know that the Shariah given to each of the 
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prophets was different. Eminent Muslim Scholars like Shah Wali Allah and Maulana 
Abul Kalam Azad have explained that the din of Islam has been constant but the 
codes of conduct which were prescribed for the followers of various prophets of God 
differed from one another, owing to the wonderfully realistic reason that the codes 
were meant to suit the stages of cultural progress made by man in the courses of 
history and found existing during the prophecy of each Prophet. Since the codes were 
different from one another it follows that they were not a part of the din of Islam. 
Only the common factor found in the preaching of the prophets were the din!"^ 
"He hath ordained for you that religion which He commended unto Noah, and 
that which We inspire in thee (Muhanmiad), and that which We commended 
unto Abraham and Moses and Jesus, saying: Establish the religion, and be not 
divided therein. Dreadful for the idolater is that unto which thou callest them. 
Allah chooseth for Himself whom he will, and guideth unto Himself him who 
tumeth (toward Him)." (42:13) 
"Abraham was not a Jew, nor yet a Christian; but he was an upright man, who 
had surrendered (to Allah), and he was not of the idolaters." (3:66) 
Islamic teachings exhort Muslims for being kind, tolerant and accommodative to 
others living besides them. The differences are due to the influence of historical, 
geographical and ethnological factors and traditions working in the nlinds of different 
peoples. Birth and environment determine many vital points in life. We generally 
inherit our beliefs and practices from our parents and early training in life. We do 
never question and examine them and compare them with those of others and judge 
for themselves their merits and defects? Generally speaking we are Muslims, 
Christians, Zoroastrians, Hindus or Buddhists because our parents were so. The Holy 
Prophet said: 
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"Every child is born with a disposition to the natural religion; it is his parents 
who make him a Jew, a Christian or a Magian". ^^  
Even among people of the same religion there arises difference of interpretation of 
the texts and understanding of their meaning which splits them up into sects. Then 
again among individuals following the same religion the grasping of the spirit of it's 
teaching varies according to the degrees of their intelligence. The Prophet was 
conscious of this difference when he said: 
"My followers will be split up into 73 sects". 
"The difference of opinion among my followers is a favour (of God)." 
Islam takes for granted that people following religions other than Islam, exist without 
being challenged even if they live side by side with Muslims. With regard to the 
relationship of Muslim and non-Muslim we must refer to the history of Islam when 
Prophet Muhammad (saw) had to face virulent opposition from the Meccans right 
from the beginning of the proclamation of his mission. He was ridiculed, insulted, ill-
treated, and put to untold hardships, and his followers were subjected to the bitterest 
persecution, two of whom died under the tortures to which they were subjected. This 
inhuman treatment at the hands of the Quraysh led to the emigration of a number of 
Muslim men and women to the neighboring Christian country of Abyssinia. The 
Quraysh swore to kill the Prophet and hatched a plot to that end on the eve of his 
departure to Medina and he was not spared even in the city of his refuge. The 
Meccans repeatedly sent well-equipped military expeditions against him; the Jews of 
Medina time and again violated the terms of the treaty and made common cause with 
the enemies of Islam to exterminate the Muslims. The Hypocrites were a source of 
constant trouble. Under these circumstances, the Prophet had to take up arms in self-
defense, resist force with force. He could not allow himself and his followers to be 
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annihilated and his mission stifled. The verse permitting (and not ordering) the 
Muslims to fight, runs as follows: -
"Sanction is given unto those who fight because they have been wronged; and 
Allah is indeed Able to give them victory; those who have been driven from 
their homes unjustly, only because they said; "Our Lord is Allah..." (22:39-
40) 
This verse clearly shows that the Muslims were permitted to resort to war in self-
dclcnsc. And when war is decided upon, it cannot be carried on half heartedly and 
with cowardice. Fighting cannot be done with kid gloves. It must be pushed with 
might and main. And the Muslims did it. The tone of the Qur'anic verses relating to 
the belligerent foes, traitors and persecutors of the Muslims is naturally harsh. But 
the war ethics of Islam is very noble and humane. One cannot but be struck with the 
lofty moral tone of the following verses: -
"Fight in the way of Allah against those who fight against you, but begin not 
hostilities. Lo! Allah loveth not aggressors." (2:190) 
"But if they desist, then Allah is Forgiving, Merciful". (2:192) 
When the enemy desists from hostility, the Muslims must stop fighting for their war 
is not actuated by greed for lands. If the enemies want peace, peace must be granted 
to them under Qur'anic injunctions. 
"And if they incline to peace, incline you also to it, and trust in Allah. Lo! He 
is the Hearer, the Knower." (8:61) 
"If ye punish, then punish with the like of that where with ye were afflicted. 
But if ye endure patiently, verily it is better for the patient." (16:126) 
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A limit is set for a victorious Muslim army willing to retaliate, and forbearance is 
recommended in the strongest terms. Even in the midst of war, if any one of the 
enemies seeks protection with the Muslims, he must be given protection and escorted 
to a place of safety. The only Muslim interest, in such a case, is to give him an 
opportunity to hear the message of the Qur'an.^^ The Qur'an says: 
"And If anyone of the idolaters seeketh thy protection, (O Muhammad), then 
protect him so that he may hear the word of Allah, and afterward convey him 
to his place of safety. That is because they are a folk who know not." (9:6) 
In spite of Islam's uncompromising stand on monotheism, Muslims are asked by the 
Divine revelation not to revile the gods and goddesses whom other people worship. 
"Revile not those unto whom they pray beside Allah lest they wrongfiiUy 
revile Allah through ignorance. Thus unto every nation have We made their 
deed seem fair. Then unto their Lord is their return and He will tell them what 
they used to do." (6:109) 
What more toleration of others' religions can be imagined? It may not be out of place 
here to take notice of the moral and humanitarian principles guiding the conduct of 
Muslim generals and soldier's warfare in general. 
It is reported by Abdullah son of Umar that the Prophet of God forbade the 
killing of women and children (on the battle field). 
Malik reports that he heard that Umar son of Abdul Aziz' wrote to one of his 
officers, 'We have heard that when the Prophet of God sent an army he used 
to instruct it, saying, "Do not commit fraud, do not commit treachery, do not 
mutilate, do not kill a child. '^ 
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In imitation of this noble example of the noble Prophet (saw), Abu Bakr (RA) gave 
the following instructions to Usama son of Zayd at the time of sending the first 
expedition to Syria in 632 A.D under his command: -
"See that thou avoidest treachery. Depart not in any wise from the right. Thou 
shah mutilate none, neither shalt thou kill the child or aged man, not any 
women, injure not the date palm, neither bum it with fire, and cut not down 
any tree wherein is food for man or beast. Slay not the flocks or herds or 
camels, saving for needful sustenance. You may eat the meal, which the men 
of the land shall bring unto you in their vessels, making mention there on of 
the name of the Lord. And the monks with shaven heads, if they submit, leave 
them unmolested. Now march forward in the name of the Lord, and may He 
protect you from sword and pestilence" 
He gave similar instructions to Yazid son of Abu Sufyan, one of the commanders, 
when he sent reinforcements to Syria in the spring of 634 A.D. 
"Allah forbiddeth you not those who warred not against you on account of 
religion and drove you not out from your homes, that ye should show them 
kindness and deal justly with them. Lo! Allah loveth the just dealers.."(60:8-9) 
Here non-Muslims are classified into two groups' belligerent foes and peaceful non-
Muslims. The former includes those who are out to destroy the Muslims and their 
faith and those who support and make common cause with the enemies of the 
Muslims and create disruption in the body politic of Islam by resorting to treachery 
and treason and the latter includes all non-Muslims and don not contemplate any 
harm and do not show any enmity to them, particularly those of them who live as 
neighbors to the Muslims. The Qur'an forbids the Muslims to be friendly towards the 
mortal enemies of their life and property, religion and state; if they do so they are 
107 
Chapter Third 
traitors and hypocrites themselves. As for the peaceful non-Muslim neighbors the 
Muslims are enjoined by the Holy Qur'an to deal with them kindly, justly and 
equitably as humanity demands/^ 
E. Salvation. 
Each religion would claim that salvation is attainable only through that particular 
religion, Qur'an makes it clear that salvation is not the monopoly of any special race 
or group of human society. It is open to all people who believe in the truth, and in the 
life to come and who do good works. 
"Whoever works righteousness, man and woman and has Faith, verily, to him 
We give a new life, and life that is good and pure, and We will bestow on such 
their reward according to the best of their actions". (16:97) 
"Lo! those who believe, and those who are the Jews, and Sabeans and 
Christians-whosoever believeth in Allah and the last Day and doth right-there 
shall no fear come upon them neither shall they grieve." (5:69) 
"It will not be in accordance with your desires, nor the desires of the people of 
the Scriptures. He who doeth wrong will have recompense thereof, and will 
not find against Allah any protecting friend or helper." (4:123) 
There are three principles enunciated to identify the din of Islam, a common gift from 
God to them, hence the means to salvation. They are 
• Worship to one God; 
• Utmost importance attached to righteous life; and 
• Accountability. 
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These three principles are three factors, which form the core of the din of Islam in the 
teachings of all warners, whom God has sent to mankind. There is accountability, in 
the teachings of all prophets who have preached Divine faith although the forms and 
concepts of accountability differ somewhat. The last Day, the Judgment Day and the 
Day of Resurrection, all these refer to an occasion of Accountancy. All religions are 
rather vague about this Day. Yet the fact that everybody's actions should be 
accounted for and assessment made will have a salutary effect on one's actions. 
These three common factors have been clearly and repeatedly emphasized in the 
Qur'an, as constituting sufficient qualification for man's salvation, whether he be a 
Muslim, a Jew, a Christian, a Sabian. Says the Holy Qur'an: 
"Surely those who believe, (i.e. the Muslims) and those who are Jews, and the 
Christians, and the Sabians, whoever believes in Allah and the Last Day and 
does good, they have their reward with their Lord, and there is no fear for 
them, nor shall they grieve". (2:62) 
No other condition for salvation is imposed. Almost the same declaration has been 
made in verse (5:69). But this does not mean that din is independent of Prophethood 
or that Shriah is of no consequence. On the contrary din was given to mankind 
through the instrumentality or medium of the prophets. Their duty was to propagate 
din. Prophethood was the agency and not a part oidin. Likewise Shariah is of utmost 
importance for regulating and purifying life according to the object of the din. Its 
rules have to be observed, but the difference between them and the principles of the 
din is that of a goal and the roads that lead to it. The din sets the objective and 
Shariah is the code of practices, ordained to follow them for achieving that objective. 
The rules of Shariah are not of the same basic quality as the constituents of the din. 
They are different from the din just as principles are different from practices. 
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Righteousness is an extremely important concomitant of din. The Qur'an declares 
this fact in the following words: 
"...Lo! the noblest of you in the sight of Allah, is the best in conduct. Lo! 
Allah is Knower, Aware." (49:13) 
Worship is righteousness when it is genuine submission of oneself to the will of the 
Creator. But observing the form of worship only is not real worship, therefore not 
genuine righteousness. It was perhaps for this reason that Allah has enjoined worship 
on the followers of all of His prophets, but did not prescribe a uniform style for all of 
them. He has pointed this out in the following verse: 
"Unto each nation have We given sacred rites which they are to perform; so 
let them not dispute with thee of the matter, but summon thou unto thy Lord, 
Lo! Thou indeed followest right guidance." (22:66) 
Those who follow different styles of worship cannot be all equally on the right 
course. To every Ummah Allah appointed acts of devotion but they were not all alike 
in form. The Shariah which Jesus, Moses and Noah were granted by Allah were not 
exactly alike. The difference between the worship of God and its outward forms is 
thus evident. Form is graded by the Qur'an at a lower level than irmer devotion and is 
also lower in scale than service to mankind. Verse 2:177 gives elaborate account of 
those ingredients of good faith and righteousness. A long verse serves as a valuable 
guide to grasp the difference between the spirit of righteousness and the 
manifestation of its details. It runs as follows: 
"It is not righteousness that you turn your faces to the East and the West; but 
righteous is he who believes in Allah, and the Last Day, and the angels and the 
Scripture and the prophets; and gives his wealth, for love of Him to kinsfolk 
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and to oqjhans and the needy and the wayfarer and to those who ask and to set 
slaves free; and observeth proper worship and prayeth the poor due. And those 
who keep their treaty when they make one, and the patient in tribulation and 
adversity and time of stress. Such are they who are sincere. Such are the God-
fearing." (2:177) 
Din creates the inner inclination to be righteous. The outer side of righteousness is 
only the/orm. The emphasis is on good deeds and good deeds alone. The Qur'anic 
assertion is that salvation is the result of devotion to God and righteous living and did 
not relate it on any racial or group affiliation or an observance of any custom, ritual 
or any ceremonial. 
An Islamic notion of salvation cannot be equated with Buddhist or Enlightenment 
liberation or Christian Salvation. The Islamic notion of salvation is simple and 
uncomplicated. It believes that human beings were bom into this world as sinless but 
with innate religiosity (al-fitrah). In addition to this, God made known His will 
through messengers. If one follows his or her innate religiosity and accepts the 
message, and works righteousness, he or she will be saved in the hereafter. Anyone 
who did good or evil will be rewarded or punished accordingly. Contrary to what is 
assumed, Islam affirms that Jews, Christians and Sabians can also attain Salvation. "^^ 
The Qur'an simply states it in the above and below given verses. 
"Lo! Thou (0 Muhammad) guidest not whom thou lovest, but Allah guideth 
whom He will. And He is best aware of those who talk aright." (28:56) 
The Holy Qur'an contains verses, which rules out the concept of community 
superiority for any given group: even Muslims have been bracketed here along with 
other religious groups. The content of the above verse makes it clear that salvation, 
by Islamic standards, depends upon the individual's own actions, and that it is not the 
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prerogative of any group. No man or women can earn his or her salvation by the 
mere fact of associating with a particular group. Salvation will be achievable only by 
a person who truly believes in God and the world hereafter, and who has given 
genuine proof in this life by having lived a life of right action. '^ 
Islam does not have a motto of extra eccesiam nulla salus (outside the Church there 
is no salvation); the exclusivism was not an official approach of Islam it has always 
accepted the possibility of salvation outside its boarders. It affirms the religious truth 
of Judaism and Christianity. Ismail Raji al Faruqi illustrates the point. The honor 
with which Islam regards Judaism and Christianity, their founders and scriptures, is 
not courtesy but acknowledgement of religious truth. Islam sees them in the world 
not as other views that it has to tolerate, but as standing de jure as truly revealed 
religions from God. Moreover, their legitimate status is neither socio-political, nor 
cultural or civilizational, but religious which makes Islam unique. For no religion in 
the world has yet made belief in the truth of other religions a necessary condition of 
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its own faith and witness. 
Although Qur'an explicitly states that those Jews, Christians and Sabians who 
believe in God and the Last Day and work righteous will attain salvation, some 
Muslim scholars generally have related salvation of the non-Muslims with the 
recognition of the Prophet Muhammad (saw) by referring to the overall attitude of 
the Qur'an towards non-Muslims, Even then, they still maintained that salvation has 
always remained possible outside the borders of Islam. Muhammad al-Ghazali, a 
spokesperson of Islamic Orthodoxy in his Faysal-al-Tafriqa-Bayan-al-Islam-Wa-al-
Zandaqa states this: 
The above concerns the community of Muhammad, God's blessing and peace be 
upon him, in a special way. But I go on to say. The divine mercy will embrace many 
of the bygone nations, even though most of them will be exposed to the Fire either 
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slightly, even for a moment or for an hour, or for a period of time, so that one may 
apply to them the expression of "the delegation of Fire". Nay more I would say: most 
of the Christians among the Byzantines (Greeks) and Turks in this time of ours will 
be embraced by the (same) mercy. If God the Most High wills, I mean those who are 
among the remote Byzantines and Turks whom the call (to Islam) has not reached.^ ^ 
From an Islamic point of view, what is crucial for one's salvation is not one's formal 
affiliation to a religion but the personal iimer decision when one has been confronted 
with the call of the Prophet Muhammad (saw). But the question is; in what 
circumstances can one be considered as the person who received the call of Islam. 
Imam Ghazali argues that there are three conditions under which one can be 
considered as a person who has received the call. He maintains one can only be 
regarded as an unbeliever and therefore is exempted from salvation. 
While Imam Ghazzali is in tone with the generally held belief that belief in the 
Messengership of Muhammad (saw) is critically important for the salvation, yet he 
addresses the point regarding those who somehow did not get the true recognition of 
the Prophet of the Islam. He says: 
(I) If one has heard the Prophets name and description in a manner as the Muslim 
has received it. Al-Ghazali says if someone is given an inaccurate portrayal of the 
Prophet as being a liar and deceitful, and believes so, he or she is not obliged to 
believe in the Prophet and therefore can be saved even though he or she did not 
believe him. 
II. If one has also seen the miracle manifested in his regard and yet has deliberately 
refused to consider and reflect on the issue, 
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III. If one has suppressed a motive for inquiry that possibly could lead to truth in the 
matter, or the motive arose but was not pursued. ^ ° 
One of the distinct qualities of the Qur'an is that it always refrains from making a 
general judgment about a particular group of people. For instance, it does not say that 
Muslims will be saved; Christians or Jews will not; rather it personalizes and directs 
its criticism or praise to specifically qualified people. For instance, it says those who 
believe in so and so and do such and such will be saved and those who do not believe 
in so and so and do such and such will be punished. From a Qur'anic perspective; it 
is quite clear that being a Muslim by no means guaranties salvation. In addition to 
have faith, one not only has to be vigilant in performing good deeds but also must 
seek the utmost to accomplish a perfect moral life. Even if a person has done his or 
her best to achieve salvation, he or she cannot and should not be certain about the 
end. The Prophet himself did not behave as if he was totally confident that he would 
be saved. The ideal position for a Muslim in this respect is to adopt an attitude of that 
he should place itself between khawf(fQai) and raja (hope). In other words, a Muslim 
should neither be absolutely optimistic nor be absolutely pessimistic about his or her 
own personal salvation. It is, believed that this ambiguous position with regard to 
salvation that has been a strong motive behind the desire to accomplish a sound 
moral life. It was such a belief and commitment that functioned as an impulse for the 
desire for perfection (kamal). 
In classical Islamic literature, faith is defined as 'confession by tongue and assent by 
heart' {al-iman: iqrarun bil-lisan wa tasdiqun bil-qalb.), though confessing by 
tongue is not the condition of faith. This is a very interesting definition. According to 
this definition, it is possible to think that although a person declares that he or she is a 
Muslim and performs five daily prayers and all the other Islamic duties, there is still a 
possibility that he or she might not be Muslim in fact."^ The opposite to this is also 
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the case. For instance, a person because of the circumstances in which he or she lives, 
who declares that he or she is not Muslim and lives accordingly still has the 
possibility that he or she might be Muslim in his or her inner being. 
Wahidudin khan echoes: What counts at the deepest level in religion is the spirit of 
the faith not only formal affiliation. This means that even in Islam one may speak in 
a way of 'anonymous' Muslims in faiths other than the Islamic, of persons who 
breathe the spirit of Islam in truth, though officially belonging elsewhere. 
From an Islamic perspective, the resolution of the problem of salvation is easy and 
uncomplicated. Faith is an assent by the heart act; no one can have access to except 
God. This means, at the end of the day, no one can really know who will be saved. 
This was the reason why the question of establishing an attitude towards other faiths 
has not arisen as a theological question, but a question of law, i.e. how Muslim 
authorities should deal with the affairs of non-Muslim subjects. 
F. Intermarriages 
Islam allows the Muslims to marry women from among the people of the Book (i.e. 
those who follow a revealed religion). The Qur'an says: -
"This day all good things are allowed to you, and the food of those who have 
been given the Book is lawful to you and your food is lawful to them; and the 
chaste women from among those who have been given the Book before you 
(are lawful to you) when you have given them their dowries, taking them in 
marriage, not fornicating, nor taking them as paramours". 
The term Ahlu! Kitab (people of the Book or scriptures) was originally applied to the 
Christians and Jews whose scriptures were specifically recognized in the Qur'an as 
revealed books. Later on its scope was extended to include the Zoroastrians. It is 
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capable of being further extended to include other peoples provided their scriptures 
are proved to have been revealed. This is an approach to the universal brotherhood of 
mankind.*^ Conjugal life is sweetened by love and affection. The Qur'an allows this 
heavenly relation of conjugal love, which it regards as a sign of God to subsist 
between a Muslim husband and his non-Muslim wife. The Qur'an refers to this in the 
following verse: -
"And of His signs is this: He created for you helpmates from among 
yourselves that ye might find rest in them, and He ordained between you love 
and mercy. Lo! Herein indeed are portents for folk who reflect." (30:22) 
Among all ethical terms adopted by the Qur'an perhaps the most widely applicable 
and the most inclusive of all human situations is the term Taqwa, and which is at 
once both particular and universal. The best illustrations of this can be found in the 
verse where the Qur'an calling upon the entire humanity, declares: 
O mankind! Lo! We have created you Male and Female, and have made you 
nations and tribes that ye may know one another. Lo! The noblest you, in the 
sight of Allah, is the best in conduct". (49:13) 
What else could be more universal in its applicability? Is it not a message to a 
spiritual and human totality, this worldly and otherworldly. No Prophet can work in a 
vacuum, and no Divine Revelation can be conveyed without a language, and the 
language employed must by necessity be the one understood by the people to whom 
the message is sent. Thus the prophets chosen and appointed, from time to time by 
God were without exception from among the same people. This is fully recognized 
by the Qur'an when it declares: 
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"And We never sent a messenger save with the language of his folk, that he 
might make (the Message) clear for them...." (14:4) 
The Qur'an also acknowledges the fact that just as people in this creation differ in 
features and color, so also, they differ in languages. 
"And of His signs is the creation of the heavens and the earth and the 
differences of your Languages and colors. Lo! herein indeed are portents for 
men of knowledge." (30:22) 
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Pluralism in Practice: Historical Manifestation 
I. Non-Muslims during the Prophet's Period 
Having drawn up a theoretical framework for a plausible Islamic Pluralism; it is 
necessary to offer a brief historical survey in order to exhibit the practical 
implementation to those theoretical propositions and formulations. The life of the 
Prophet is the guide and key. His conduct is the example for everyone to follow at all 
times and places.' At the arrival of Prophet Muhammad (.saw) to Medina, he 
demolished the current structure of that society and introduces a new one. Instead of 
tribal relations and tribal values, he established a relation and value system that 
connects people through religion and citizenship. Immediately after he settled in 
Medina, he framed a Constitution, a Treaty that regulates the affairs of all the 
inhabitants of Medina, including the Jews. ^ 
This document was the first written constitution in the world dealing with a 
pluralistic society. It was one of the greatest political documents which history has 
known. It was based on the principles of unity, justice, peace, mutual support and 
cooperation, self-exertion, respect and fulfillment of commitments. This was 
achieved by the spiritual unity of all the followers of Prophet Muhammad (saw) and 
the political unity of all people of the new state created by this constitution. Thus a 
new geo- socio- political entity was created with the consent of autonomous units. 
The political, diplomatic, administrative, judicial and military decisions he took, goes 
to prove that Islam is a method rather than a ready made solution. 
The constitution gave the world some new concepts. By integrating all Muslims from 
different places, races, tribes, the immigrants and the local Muslims as one Ummah 
'the spiritual Ummah', he gave the great concept that Muslims belonging to any race 
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or place, anywhere in the world are one Ummah or one people or community. Hence 
the prophet of Islam rejects the concept of Nationalism. It is also true that the People 
in Makkah believed to believe in tribal patriotism, i.e. they use to uphold the wrong 
deeds of their tribe's men. By bringing the tribes of different races and religions in 
one political unit and calling them one Ummah inclusive of Muslims, thus creating a 
concept of a political Ummah, or a community or people of one political unit as one 
people, with equal rights and obligations. Thus the element of territory became the 
basis of granting the right of citizenship. The use of the word Ummah for Muslims 
alone has resulted in some misconceptions. The word Ummah means people of one 
time, one kind (Zamakhshari), or a nation, a community, a way of life, behavior 
(Jawhari). Thus the expression in the constitution that the Jews are one Ummah with 
the Muslims gives them equal status as citizens of the state. The principles of 
equality of all citizens were confirmed; the same type of equality was given in 
Europe only after the French Revolution about a thousand years later. ^ 
A summary of the important document discussed above relevant to our work is given 
here under to make an analysis of Prophet Muhammad (saw's) approach and relation 
with his alien. 
In the name of God, the merciful, the compassionate! 
This is a writing of Muhammad, the Prophet between the believers and 
Muslims of the Quraysh and Yathrib and those who follow them and attached 
to them and who fight (Jihadu) along with them.'' 
The document itself contains 47 articles; here we shall cite only a few related to our 
study; 
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The Muslims ofQuraish, Yathrib and those who followed them, joined them, 
or fought with them, constitute one Ummah (people, nation, community) to the 
exclusion of all others. 
Whosoever among the Jews follows us shall have help and equality; they shall 
not be injured nor shall any enemy be aided against them 
No separate peace will be made when the believers are fighting in the way of 
Allah 
The Jews shall contribute to the cost of war with the believers as long as they 
are at war with a common enemy. 
The Jews are one Ummah (people, nation, community) with the Muslims. The 
Jews shall maintain their own religion and the Muslims theirs. Loyalty is a 
protection against treachery. The close friends of the Jews are as themselves. 
The Jews shall be responsible for their expenses and the Believers for theirs. 
Each if attacked shall come to the assistance of the each other. 
The valley of Yathrib shall be sacred and inviolable for all that join this 
treaty. Strangers under protection shall be treated on the same ground as 
their protectors; but no stranger shall be taken under protection except with 
the consent of his tribe No woman shall be taken under protection without 
the consent of her family. 
Whatever difference or dispute between the parties to this covenant remains 
shall be referred to Allah and to Muhammad. Allah is the guarantor of the 
piety and goodness that is embodied in this Covenant... The contracting 
parties are bound to help one another against any attack on Yathrib. If they 
are called to cease hostilities and to enter into peace, they shall be bound to 
do so in the interest of peace; and they make a similar demand on Muslims it 
must be carried out except when the war is against their religion. 
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Allah approves the truth and good will of this covenant. This treaty shall not 
protect the unjust and the criminal.^ 
Islam has been a religion of peace and brotherhood throughout its history, it is not 
only the above document which testify Prophet Muhammad (saw's) approach 
towards the people who even have brought him unlimited atrocities. The religion of 
Islam is the youngest and the latest version of the world's religions. It is unique in 
that it has related itself to most of the religions of the world; that it has done so in its 
formative stage; and that on this account, its relation to other religions has a 
constitutive place in its very essence and core. Islam's relation to other religions has 
been ideational, i.e. linking the world-view of Islam, its view of God, of reality, of 
man, of the world and history to the other religions. It is also practical, i.e. providing 
a modus vivendi for Muslims and adherents of other religions to live and work 
together, but each group according to the values and precepts of its ovm faith. In the 
case of Judaism, Christianity, and Sabeanism, the relation was crystallized first by 
God through direct revelation, and then by the Prophet Muhammad (saw) himself 
working under divine authority provided by revelation. In that of Zoroastrianism, the 
Prophet's Companions extended the same relation three years after his death (13/635) 
when Persia was conquered and brought into the fold of Islam. As for Hinduism and 
Buddhism, the same extension took place following the conquest of the lower region 
of the Indus valley in 711 C.E. In all of these cases, Islam has maintained a long 
history of cooperative interaction with the other religions: fourteen centuries long 
with the religions of the Near East; and thirteen centuries long with those of India. It 
has developed an ideational base for that interaction which is constitutive of the 
religious experience of Islam, and is hence as old as Islam itself 
It is rather repugnant to Muslim ears to hear Western scholars claim that the 
discipline of comparative study of religion is a Western innovation born out of the 
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European Enlightenment, or out of Europe's colonial and industrial expansion in the 
nmeteenth century; or that the coming together of the world religions was first 
initiated by the Chicago Congress in 1893. Joachim Wach (1898-1955) opened his 
'The comparative study of Religion' with the assertion, 'There can be little doubt that 
the modem comparative study of religions began with Max MuUer [1823-1900], 
about a century ago'. The 'little doubt' in question is the result of ignorance, of a 
superiority complex, which blinds the Western scholar to the achievements of non-
Westerners. We are inclined, however, to respond to such a claim with a smile and 
invite our western colleagues to do their 'homework'. The contribution of Islam to 
the academic study of other religions in the past has been colossal by any standard; 
and its potential contribution to the forthcoming Global Congress is certainly worthy 
of its great past. It can supply principles and ideas for the encounter of religions, 
forms and structures for their co-existence and cooperation. The modus vivendi, 
which Islam provided for the world religions in Medina, Damascus, Cordoba, Cairo, 
Delhi and Istanbul, is certainly worthy of emulation by the whole world. Indeed, we 
who prepare for the Global Congress would be quite happy if the projected Congress 
could realize a fraction of what Islam had done many centuries ago.^ 
Quran was the foundation which led the Madinian community of the Prophet 
Muhammad (saw) to recognize the existence of other faiths and fiirther laid down the 
principles of peaceful co-existence usually referred to as "the Medina Charter" and so 
many other covenants, which did not only guarantee the freedom of faith and worship 
but also moral, socio-political, therefore legal self-determination. 
The Prophet Muhammad (saw) migrated to Madina, to administer the world's first 
forthcoming Islamic state. He followed the divinely ordained tenets with utmost 
devotion, and established a highly civilized and just society in which the person. 
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property and religious beliefs of the followers of the other religions were sedulously 
protected and respected. 
The written (charter) constitution, with which the prophet endowed Medina, in 
consultation with the representatives of its inhabitants irrespective of their cast, creed 
and religion, recognized their freedom of religion. He embodied the grand conception 
of forming a state of different communities on the foundation of universal 
brotherhood, mutual goodwill, sympathy and tolerance.^ 
Christians: 
In connection with the trip on which Prophet Muhammad (saw) in his early age had 
gone over with his uncle Abu Talib, the biographers relate Muhammad's encounter 
with the monk Bahirah at Bursa, in the Southern region of al-Sham. They tell how 
the monk recognized in Muhammad the signs of prophethood as told in Christian 
books. Other traditions relate that the monk had advised Abu Talib not to take his 
nephew too far within al-Sham for fear that Jews would recognize the signs and harm 
the boy.^  Another incident related to the Muslims relation with the Christians of 
Arabia given is that the day, Prophet received the first Revelation, in the cave of 
Hira, from Archangel Gabriel, over-awed by the experience ran to his home and 
narrated the whole episode to his wife Khadija. She comforted him and ran to her 
cousin Waraqah ibn Nawfal who was a Christian. When she finished telling him 
what Muhammad had seen and heard and of her compassionate and hopeful response 
to her husband, Waraqah told her "Muhammad must be the prophet of the nation. 
Tell him that he must be firm." It was thus a Christian who first recognized 
Muhammad as a prophet even before prophet himself'*^ 
Thus the harmony between the two religions can best be understood by these 
illustrations, and the prophet of Islam himself further invigorates this harmony. Here 
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is a striking illustration of the Prophet's treatment of the deputation of Christians 
from Najran, which came to see him in the year 10th A.H. The Prophet allowed them 
to stay in the Mosque and also allowed them to pray in it with their religious rites, 
although their adoration of Jesus as the son of God, and of Mary as the mother of 
God were fundamentally at variance with the Islamic beliefs. ' ' 
The prophet extended the act of citizenship and cooperation to the Christians as well. 
His letter to the inhabitants of Najran can give us an idea about the relation between 
the Prophet of Islam and the Christians of that time it reads as follows; 
"This is a letter from Muhammad the Prophet, the Messenger of Allah, to the people 
of Najran and their followers are granted the protection of Allah and the security of 
Muhammad the Prophet, the Messenger of Allah, in respect of their persons, religion, 
lands and possessions, including those of them who are absent and those who are 
present, their camels, messengers and images. The state in which they previously 
were shall not be changed, nor shall any of their religious services or images be 
changed. No attempt shall be made to turn a bishop from his bishopric or episcopate, 
a monk from his monastic position, nor a sexton from his office, whether, small or 
great. They shall not be held responsible for any wrong deed or bloodshed in pre-
Islamic times. They shall not be called to military service nor shall they have to pay 
the tithe. No army shall tread their land". 
Prophet Muhammad promoted cooperation between Muslims and Christians in the 
political arena as well. He selected a non-Muslim, 'Amr-bin Umaiyah-ad-Damri, as 
an ambassador to Negus, the king of Ethiopia. He sent a message to the monks of 
Saint Catherine in Mount Sinai; 
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"This is a message written by Muhammad ibn Abdullah as a covenant to those who 
adopt Christianity, far and near, we are behind them. 
Verily, I defend them by myself the servants, the helpers, and my followers, because 
Christians are my citizens; and by Allah! I hold out against anything that displeases 
them. No compulsion is to be on them. Neither are their judges to be changed from 
their jobs, nor their monks from their monasteries. No one is to destroy a house of 
their religion, to damage it, or to carry anything from it to the Muslim house. Should 
anyone take any of these, he would spoil God's covenant and disobey His prophet. 
Verily, they (Christians) are my allies and have my secure charter against all that 
they hate. No one is to force them to travel or to oblige them to fight. The Muslims 
are to fight for them. If a female Christian is married to a Muslim, this is not to take 
place without her own wish. She is to be respected. They are neither to be prevented 
from repairing them nor the sacredness of their covenants. No one of the nation is to 
disobey this covenant till the Day of Judgment and the end of the world" 
When a deputation from the Christian king Negus of Abyssinia arrived to see him, he 
rose to serve them. His companions sought to stop him, but he said to them: "The 
Abyssinians were kind to our companions when they went to their country; I would 
like to treat them likewise and reward them." When the Prophet received the news of 
the death of King Negus, he performed the funeral prayers along with his followers.''' 
The first interfaith congress of Islam, Judaism and the Christianity was held in the 
time of Prophet Muhammad (saw). The Jews were obstinately denying the 
prophethood of Jesus as well as of Muhammad and pretending that Ezra was the son 
of God. The Christians were defending the Trinitarianism and the Divinity of Jesus. 
Muhammad was calling men to the unity God and the spiritual unity of mankind. He 
told them that he believed in all previous prophets and scriptures and does not make 
any distinction between them. He criticized them in strong terms for their 
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compromise of the monotheistic faith that God is one, for tampering with the words 
of God in their scriptures and for interpreting them in ways violating the 
understanding of the prophets, whose Prophethood they themselves acknowledged. 
He argued that their prophets had received the same eternal message, which has been 
received by him. Muhammad was commanded by God to address the delegates.'^ 
The offer here is of a federal principle for the reunification of the human race, by 
resting human relationship at least on a common belief in the unity of God 
consciously operating for the unity of man, a common ground on which all humanity 
may unite. The world order on which the Prophet set his heart was to be composed of 
not merely those who would follow the Qur'an, but all others who believed in the 
unity of God and righteous living. The Qur'an desired him to forge a sort of federal 
link with the followers of Judaism and Christianity and for living together with them 
as a single composite community. 
The Jews were already under governance of the covenant of Madinah. The Christians 
resolved neither to oppose Muhammad nor the missionary activity of his followers. 
They asked to appoint for them a Muslim to act as a judge in their own disputes. The 
Prophet sent Abu Ubaydah ibn al Jarrah, who was vested with proper judicial 
authority. This magnanimous treatment is in total contrast to the treatment given to 
the people of Najran by Dhu Niwas, the Jewish king who had burned twenty 
thousand Christians in a trench full of fire when they refused to get converted to the 
Jewish faith. This event is mentioned in the Qur'an.'^ 
It may be noted here that the Qur'an calls the Christians as believers, in total contrast 
to the Crusaders who called the monotheist Muslims as infidels.'^ The Prophet's life 
is a mirror of the teachings of the Qur'an. His practices and sayings are illustrating 
his behavior with non-Muslim neighbors, which do exhibit the nature and essence of 
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what is considered vicious and intolerant today, although it is impossible to produce 
all the traditions and the saying, but the few which are found relevant are depicting 
the picture of all the assertion and the assumption that is formulated for this study. 
Prophet (saw) was so considerate and sympathetic in his attitude and behavior 
towards non-Muslims. Some Jewish families lived in the neighborhood of the 
prophet (saw's) quarter in Medina. If some of their children fell sick, prophet (saw) 
would visit the sick child. If funeral passed through the streets of Medina and Prophet 
(saw) was around, he stand up as a mark of respect for the deceased. 
It is reported by Aisha (God be pleased with her) that the Prophet said, "Gabriel 
constantly exhorted me to do good to the neighbor (be he a Muslim or an infidel, 
pious or impious, a fl-iend or a foe, malevolent or benevolent) so much so that I 
thought he would make him my heir (i.e. a sharer in my property along with other 
to 
near relations, a portion being given to him). 
Thus in social life man by his firm faith in justice and by his example, will find 
peace. What is true of the individuals is equally true of collectivities and nations, 
justice demands that man should rise above the prejudices he may have inherited 
from his society, family and country. In fact, only a noble soul can appreciate virtue. 
The Prophet of Islam was ordained to do justice even to those who had opposed his 
mission and had forced him to leave his birthplace. Later they denied him access to 
the Kaba. Complying with the divine command to do justice to all states, the Prophet 
(saw) did not allow hatred or bitterness to obstruct his quest for justice. 
In order to secure peace, he entered into various agreements with his opponents and 
with other communities as well. These agreements bear the imprint of his lifelong 
policy based on Justice, forgiveness and human brotherhood, instead of compulsion, 
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humiliation and revenge. To illustrate his policy two examples may be quoted here. 
When he returned to Mecca as a victor he was in a position to take revenge from the 
people who had persecuted him for thirteen years and had later remained in a state of 
war against him for several years. He made it clear; however, that he would deal with 
them in the same maimer as Yusuf (asw) had dealt with his brothers. When Yusuf 
(asw) met his brothers face to face in Egypt, he said: "No reproach this day shall be 
upon you; God will forgive you: He is the most merciful of the merciful" (12:92) 
when the inhabitants of Mecca came to the Prophet as defeated people, the Prophet 
said: "what do you think (of me), 0 people of Quraish? I say as my brother Yusuf 
said (to his brothers): No reproach this day shall be upon you; God will forgive you. 
He is the most merciful of the merciful. You are free".'^ This noble ideal of good 
behavior with neighbors, Muslim and non-Muslim, was scrupulously followed by the 
early Muslims. Where for I have certain examples to quote:-
The Prophet concluded an agreement with the Christians of Najran. 
The agreement contained, inter alia, the following stipulation: "never will they be 
humiliated. Military service is not compulsory on them. Between them justice alone 
shall prevail. Their property, their religion, their churches and all that they possess, 
little or much, will be protected. " 
Mujahid said, "I was with Abdullah, son ofUmar, when a boy of his was skinning a 
goat. He said to the boy, when you will have finished skinning, begin (the distribution 
of the meat) with our neighbor the Jew" and repeated the instruction several times. 
The boy asked "why do you repeat it so many times, " He said, "indeed the Prophet 
of God always urged us to do good to the neighbor, so much so that we apprehended 
that he would make him our heir (to inherit our property along with other legal 
heirs). 
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Zimmis. 
When the Prophet appointed Abdullah bin Arqam, collector of Jizya, he instructed 
him, saying, 
"Beware! One who wrongs a person with whom we have made a covenant (i.e. a 
Dhimmi) and lays on him a burden greater than he can bear, or humiliates him. or 
takes from him anything without his consent, I am his accuser on the Day of 
Judgment. "^^ 
Caliph AH is reported to have said that said Prophet Muhammad (saw): Whoever 
murders a zimmi shall remain deprived of the fragrance of paradise when it can be 
enjoyed at a distance of (that could be covered in) forty years. 
There is a report from AH that a Muslim was brought to him who had murdered a 
zimmi, and it had been conclusively proved also. He ordered that the (Muslim) 
murdered should be put to death. The brother of the murdered came to him (AH) and 
said that he had forgiven the murderer. AH said to him that probably the relative of 
the murdered had threatened him. He said, no. nothing like that. The fact is that by 
taking his life he could not get back his brother. And over and above that they have 
also paid him the recompense for it. AH said to him, "you understand your own 
affairs better. But whatever lies in our power is that the quality of his blood is like 
that of ours and his diyat (blood money) is also like ours ". 
In Islamic culture, the term al-dhimma is formed to define the status of Jews and 
Christians who lived within the Islamic political domain. Al-dhimma, grant 
Christians and Jews an equal status with Muslims in religious, economic and 
administrative domains. Although al-dhimma status itself was initiated for Christians 
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and Jews, it was also applied to Zoroastrians when Persia was conquered and to 
Hinduism and Buddhism when India came under the rule of Islam. ^^  
As Ahmad points out, the constitution of Medina and other covenants of the prophet 
with Jews and Christians laid down the principles for building a multi-cultural and 
multi-religious community. These fundamental rules that the prophet established 
have been practiced throughout Islamic history. Islam has given dhimmies of the 
Islamic community equal religious and cultural rights alongside Muslims. Muslim 
authority guaranteed their religious autonomy, internal affairs and freedom to 
practice their religion. 
The term Ummah, contrary to its conventional usage by the Muslim so far, was 
historically used in a maimer that includes dhimmies who lived within the Islamic 
community. In the constitution of Medina, the Prophet defined the Jews as Ummah, 
(reference) thereby integrating them into the already formed Muslim community. 
Latter this term was applied to Christians. And it is possible that the term Ummah 
can be applied to the adherents of all major traditions. One of the main aims of the 
constitution of Medina was to create a community spirit between tribal and religious 
segments of the society. It was not only a formal treaty but also a code of practice, 
which encourages sincere and honorable friendship between the various factions as 
stated in article 37 of the Madinian charter. ^' 
There are a number of evidences in relation to Islam's deep humanist consideration, 
the two main incidents of the Prophet Muhammad (saw) are; one his active 
participation in a pre-Islamic human rights' movement, Fudul Alliance {Half Al-
Fudul), and the another is Prophet's deep respect to King Najashi (Negus) of 
Abyssinia (Ethiopia). 
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The Fudul Human Rights' Movement: The al-Fudul Alliance (Half al-Fudul) was 
reportedly formed during pre-Islamic period under the leadership of an Arab notable, 
'AbuduUah Ibn Jad'an, in order to help restore the rights of some tribal Arabs who 
were attacked and looted by rival tribal aggressors while on their way towards 
Mecca. Before being a prophet, Muhammad took an active part in that Alliance, 
which was purely a matter of defending human rights. Yet, to formally establish a 
tradition of a human rights' movement in Islam, Muhammad recalled that incident 
with great appreciation after being Prophet, asserting that he wouldn't value his 
participation in Fudul Alliance with any worldly rewards! Obviously, that 
participation had nothing to do with the religion of the parties involved. The leader of 
the Alliance ('Abdullah Ibn Jad'an) was a pagan (i.e. mushrik) and the restored rights 
belonged to other pagans who mostly used to worship idols around the Ka'ba. 
Nonetheless, Muhammad expressly confirmed his willingness to re-join that Alliance 
whenever repeated. It was reported; however, on the Prophet's authority that Ibn 
Jadan might not be rewarded on the Day of Judgment for his worldly good deeds, 
since he never asked for God's forgiveness. That was still a different matter, 
completely irrelevant to the Prophet's appreciation to the value of human rights on 
this Earth. 
Najashi and the Prophet (saw): Prophet Muhammad's keen humanism was most 
notably reflected in his deep respect to king Najashi (Negus), the Christian king of 
Abyssinia (Ethiopia) who had been renowned for his justice-loving and caring 
attitude towards his own people. Indeed the implications of such deep respect raised 
intricate difficulties for jurists and scholars who could hardly rationalize the 
Prophet's recognhion of Najashi's rule with the formal parameters of Islamic Law. 
The Prophet's relationship with Najashi started when Muslims were a weak and 
persecuted minority in Mecca during the early days of Islam. They were, thus 
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allowed by the Prophet to take refuge in Abyssinia seeking the hospitality of its just 
king. The king, who kindly offered Muslim refugees a generous hospitality, was also 
reported to have accepted Islam, particularly the notion that Jesus was a human 
prophet and a servant of God like all other Prophets. Muhammad's recognition and 
respect to Najashi's rule continued even later after Muslims established their 
powerful state in Medina and conquered Mecca. 
Yet, the juristically intriguing points are that Najashi was never called upon by the 
Prophet to abandon his kingdom and take part in the battles of Jihad that Muslims 
fought against their fierce enemies. Alternatively, he was never advised to re-
structure his legal code in accordance with the rulings of Medina state. He was not 
even requested to publicly disclose his Islamic faith to his Christian people. And 
above all, when God revealed the incidence to Najashi's death to prophet 
Muhammad, the Prophet summoned his companions to offer a special prayer on his 
soul. That was just about one year before the Prophet himself passed away in the lO"^  
year of Hijra.^ * It is rather surprising why the juristic implications of such an incident 
were not fully appreciated, although it was a matter of the Prophet's deliberate 
practice. It raises the critical question; what tangible benefit has Najashi's Kingdom 
continued to offer the Islamic Message after the establishment of a strong Madina 
state and the ultimate ending of Muslims-asylum-seekmg stage. We cannot count on 
a special privilege given to Najashi due to his earlier services to Muslims when they 
were a minority, since the Message of Islam is complete and juristically binding upon 
all. A possible response to this question could be that Najashi observed a highly 
considered Islamic value with his people even though they were non-Muslims and 
not belonging to the Medina state. That was a sufficient cause to ensure the prophets 
satisfaction and respect. ^^  
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Prophet Muhammad (saw) has laid the guiding principles for all the times, in 
principle and in practice both. Regarding his borrowing of things from the Jews, 
Farid Wajdi, the famous Egyptian scholar, observes, "the Prophet used to mortgage 
his party with the people of the Book and borrow money from his Muslim friends, 
some of whom were rich and possessed vast wealth and all of whom were ready to 
sacrifice their life and property for his sake, but because he wanted to teach the 
lesson to his followers that Islam was too high and noble to allow the Muslims to cut 
off social intercourse with people living with them on the ground that they differed 
from them in religious beliefs,"'^  he used to borrow things from both Muslim and non-
Muslim neighbors as will be seen in the following traditions:-
Aisha (RA) said, "The Prophet of God bought foodstuff from a Jew and the payment 
was to be made within a stipulated period and he mortgaged his iron coat of mail 
with him. 
Aisha (RA) said, "When the prophet of God died, his coat of mail remained 
mortgaged with a Jew for thirty sa's of barley. (He could not repay the debt and get 
it back) ^^  
Jabir (RA) said "the Prophet took a loan from me. Then he repaid it to me and gave 
me more (than was due) 
Abdullah (RA). son of Abu Rabi'a said, 'The Prophet borrowed from me forty 
thousand (dirhams). Money came to his hands and he repaid the loan and said, "May 
God bless you in your family members and your property; the reward of a loan is 
nothing but thanks and repayment, " 
At the time of migration from Mecca to Medina the Prophet hired Abdullah, son of 
Urayqit, a Mushrik, as his guide. And he discharged his duties faithfully. Another 
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incident at the occasion of the battle ofHunayn, which took place after the conquest 
of Mecca, a number of Idolaters sided with the Prophet and fought for him. Among 
them was Sajwan, son of Umayya, from whom the Prophet borrowed one hundred 
coats of mail for use in the battle. Muslims and non-Muslims fought shoulder to 
shoulder as friends and allies.''^ 
"Abu Hurayra (RA) reported that the Prophet was asked to curse the polytheists. He 
said, "I have not been sent as one to curse; but I have been sent as a mercy, " ^^ 
"A bier passed by the Prophet. He stood up. He was told that it was the bier of a Jew. 
He said, "Was it not the possessor of a soul? " 
"Shayma, the daughter ofHalima the foster-mother of the Prophet, was taken captive 
in the battle of Hunayn. She was a non-Muslim and belonged to the enemy camp. 
When the Prophet recognized her, he spread his wrapper for her to sit on, and 
according to her desire, she was sent to her own people with gifts from the 
Prophet".' 
"Asma (RA) the daughter of Abu Bakr, said, "My mother came to me in the time of 
the truce with the Quraysh while she was an idolatress. So I said, "O Prophet of 
Allah, my mother has come to me and she is averse to Islam, shall I observe my 
relationship with her? He said yes, "Observe your relationship with her". 
The Prophet (saw) accepted the present of a mule and a shawl from John, the 
Christian prince of Ayla, and he presented him with a mantle of Yeman stuff 
Muqawqis, the Christian governor of Egypt, presented the Prophet with two maids, a 
mule and some garments. The mule is the famous Duldul. And the maids, one of 
whom, Mary the Copt, was married to prophet (saw).'"' The other was given to the 
poet Hassan b. Thabit. The medical help from the non-Muslims is not prevented by 
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the Prophet of Islam Muhammad (saw), he rather exhorted Muslims to consult and 
seek medical help from non-Muslim physicians when necessary. Sa'd son oi Abu 
Waqqas, fell ill on the occasion of Hqjjatul wida (the Farewell Pilgrimage). The 
Prophet went to see him and said, "I do hope that God will cure thee." Then he asked 
Harith, son of Kalada, to treat Sa 'd and cure him of the disease. Harith was a non-
Muslim. Imam Bukhari says in his Kitabul Adabil Mufrad that A 'isha, the favorite 
wife of the Prophet, became ill and her nephews called in a jath physician for her 
treatment. The Jaths were an Indian tribe. Some of them had settled in Arabia."*' 
Despite the mercifulness of the Prophet Muhammad (saw) the dispute arose many a 
times in between the Muslims and the Jews because of the disloyalty of the Jews of 
Madinah. They broke the Covenants, which had given them right of equality never 
before given to them by the Christians. They proved untrustworthy not only in 
political and military issues but also in the matters of faith.^ ^ Such acts of animosity 
resulted in action against them and the Jews scuttled the magnanimous gesture of the 
Prophet to create a political brotherhood in a pluralistic society. The history of the 
world would have been very different if the spirit of the covenants prophet (saw) 
made with the Jews and the Christians had continued ensuring peaceful co-existence 
and cooperation between followers of different religions. It was too modem to 
succeed, and the necessary infrastructure did not yet exist to sustain it. And inspite of 
these breakups of the Covenant and after the war with the Jews of Khyber, the 
Prophet returned the copies of the Torah seized by the Muslims in the course of the 
hostilities. This noble and honorable conduct is in direct contrast with the maimer in 
which the Romans treated the Jews when they conquered Jerusalem and burned all 
the sacred writings they found in the Temple and trampled them under foot. It is also 
far from the Christian persecution of Jews after the Crusades and in Spain where 
every Torah seized was put to the torch. 
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Untill the exile of Banu Nadir from Madinah; the Prophet's secretary was a Jew. He 
had chosen him for his capacity to write letters in Hebrew, Syriac as well as in 
Arabic. After the evacuation of the Jews from Madinah the Prophet appointed Zaid 
bin Thabith (RA) in his place. 
In spite of this early experience with the Jews, there were always flourishing Jewish 
communities in the Muslim realm, notably in Spain, North Africa, Syria, Iraq and 
later in Turkey. Jews fled from Christian persecution to Muslim countries for refuge. 
According to Samuel Huntington, "If the Jews today knew, that under Islamic rule, 
they had security, prosperity for themselves and their properties, they would have 
refrained from oppressing the Palestinians."''^ 
II. Non-Muslims in the early Caliphate 
The directions as well as the practices of the prophet constitute the highest law for 
Muslims. As to the assimilation of these laws in the life of Muslims and the practice 
of times after, a study of history could usefully be pursued. We shall however refer to 
a few facts henceforth. '*'* 
These valuable documents have served as the model for the Caliphs in their treatment 
with the non-Muslim subjects. The four rightly guided Caliphs and the Umayyads 
and Abbasids always maintained the rules and regulations established by the Quran 
and the Sunnah of the prophet Muhammad (saw), e.g. when Jerusalem came under 
the rule of Islam, Umar, the second Caliph, signed a pact with the inhabitants of 
Jerusalem, which granted security for them and their property. It recognized rights of 
the Jews and Christians of Jerusalem to freely practice their religion; their churches 
and synagogues were respected and left intact. 
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Caliph Umar was the greatest constructive genius of the early history of Islam. "He 
was the real founder," says Von Kreamer, "of all the institutions which made the 
Caliphate for centuries, the ruling power of the world". Extensive conquests created 
new problems and he solved them all with consummate wisdom, inexhaustible 
resourcefulness, and broad catholicity. In his time, the Zoroastrians of Persia were 
included among the people of the Book {ahl al-Kitab). This amounted to accepting 
the Avesta as revealed scriptures. Baladhuri says: 
The Muhajirs (emigrants) used to meet in the mosque (at Medina). Umar used to sit 
with them and discuss the news he received from the different regions. One day he 
said, "/ do not know how to treat the Zoroastrians, " Abdur Rahman bin Awfrose and 
said, "I bear witness that the Prophet said, "Apply to them (i.e. Zoroastrians) the 
same law as you apply to the people of the Book" (ahl al-kitab). 
The Prophet had received y/zya from the Christians, Jews and Zoroastrians of Yemen 
who held to their faith. Similarly, he had received Jizya from the Zoroastrians of 
Hajar (in Bahrayn).^^ 
Umar ibn al-Khattab during his reign encountered and promptly repressed a Militant 
Movement, the first incident in Islamic history. Ibn Kathir details the incident of a 
militant Egyptian group who felt that the Book (the Quran) was not strictly enforced 
on the Egyptian's by the appointed governor. Accordingly, they organized 
themselves and traveled all the distance from Egypt to meet the Caliph Umar in 
Medina. As it appears, the planned mission was to get an authorization form the 
caliphate for a more strict enforcement of the book to correct misbehaving Egyptians. 
Yet, surprisingly, they were severely re-approached by Umar for their mission, 
notwithstanding Umar's renowned firmness in all matters of religious discipline. 
Umar taught them the basic lesson that they should first ensure complete abidance by 
141 
Chapter Fourth 
the Book at their own personal and family levels before thinking to enforce it upon 
others. Umar added an interesting remark: 
"May Umar's mother be bereaved of him. How do you request me to correct people 
subject to the Book, while Allah is regarding enough to people's weaknesses when 
saying in the Quran: 
"Ifye eschew the most heinous of the forbidden deeds We shall forgive your sins and 
admit you to a gate of great honour". (4:31) 
It was even reported by Ibn Kathir that Umar was about to severely punish them in 
order to set an example for others, but he eventually pardoned them because their 
mission had not become popular amongst Madinian people.'* 
The non-Muslim subjects of a Muslim State, particularly those coming under the 
JO 
category of the People of the Book, are technically called ahlu dhimma or dhimmis. 
They enjoy perfect security of life and property and complete freedom in the exercise 
of their religious rites and ceremonies. They are equal with Muslims in the eye of 
law, but are supposed to pay a tax called Jizya.'*^ It was taken from the non-Muslim 
subjects in return for the protection given to them and in lieu of military service, "it 
was more a relief than a burden, for it released them from compulsory military 
service involving grave responsibilities and risk of life which was incumbent on their 
Muslim fellow subjects".^ *^ This was the time when there were constant wars on the 
extensive frontiers of the Islamic territory, obligatory military services was very far 
from being an easy means of earning livelihood. The risks to life and the bad 
economic situation of the combatants were very real. Even if the exemption of the 
non-Muslim subjects from this service was motivated by suspicions in regard to their 
trustworthiness, all non-Muslims who had accepted Muslim domination and did not 
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seek its overthrow in collusion with foreigners welcomed this exemption from 
military service. They could thus pursue in tranquility the avocations of their 
livelihood and prosper. While the Muslims would be engaged in military services 
with all the attendant risks. So the non-Muslims paid a little supplementary tax, the 
Jizya of which the women and the poor from among the non-Muslims were exempt, 
which was neither heavy nor unjust. In the time of Prophet, the Jizya amounted to 10 
dirhams annually, which represented the expenses of an average family for ten 
days.^' When they served in the Muslim army, they were exempted from the tax. On 
the other hand, when the Muslim peasants of Egypt were exempted from military 
service a tax was imposed upon them as on the Christian inhabitants. "The fully 
developed Muslim law granted toleration and the right of paying Jizya not only to the 
Christians and Jews, but to Zorastrians and Sabians, to, worshippers of idols, fire and 
stone". The following historical instances will speak for themselves.^^ 
In the Caliphate of Umar, Jurjan was capitulated and accepted the terms of jizya. At 
the time of conclusion of the treaty it was clearly laid down that the Muslims were 
responsible for the maintenance of peace and that those people of the place who 
would help the Muslims in warding off invasions from outside would be exempted 
from the payment of Jizya. When this news reached the chief (Sipah-dar) of 
Tabaristan, he also came to the terms with the Muslims on the clear understanding 
that he would pay an annual tribute of five hundred thousand (500000) dirhams, the 
Muslims having no other claim on him and he on them. Shahrbaraz, the Zoroastrian 
chief of Bab (in Armenia), capitulated to the Muslims and requested that he should 
be exempted from jizya, but that he should be called upon to render military help 
when necessary. As Jizya was taken in lieu of exemption from military service, his 
request was acceded by the Muslim ruler. 
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In the course of the conquest of Syria, when Habib b. Maslama attacked the town of 
Jurjuma, the inhabitants (called Jarjuma) hastened to seek protection and peace 
without offering any resistance. The terms of the treaty provided that they would help 
the Muslims as spies and as a frontier garrison in Mount Lukan, that they would pay 
nojizya and that they would be entitled to the booty which they would take from the 
enemy when they fought on the side of the Muslims. Under the same terms all those 
who lived in their city-merchants, laborers and dependents-whether from among the 
Nabateans or not, and the inhabitants of the village. ^'^ 
It is reported that in the Caliphate of Abu Bakr, Khalid b. al-Walid made the 
following agreement with the people of Hira, after the conquest of the province: -
"/ guarantee that if an old man becomes unable to work, or if he is smitten with any 
calamity, or if he having been once rich, falls on evil days and his co-religionists 
begin to show charity to him on that account, then he shall be exempted from Jizya, 
and he and his family members shall be granted stipends from the Public Treasury of 
the Muslims, but if he leaves it, the grant will be withdrawn ".^^ 
In the beginning of Islam, this tax did not exist in the Muslim state, either in Medina 
or elsewhere. It was towards the ninth year of hijrah, that the Quran ordained it, that 
it was a question of expediency and not a matter of dogmatic duty in Islam. It is 
sufficiently shown by the following incidents. It is reported that at the moment of the 
death of his son, Ibrahim, the Prophet Muhammad declared: "Had he survived I 
would have exempted all the Copts from the Jizya, as a mark of esteem for Ibrahim's 
mother" (who was a Coptic girl). Again when a non-Muslim Egyptian indicated to 
the Muslim government the means of digging a canal from Fustat (cairo) down to the 
red sea, thus facilitating the maritime transport of victuals of Egypt to Medina, the 
famous Nahr Amir al-Muminin, the caliph Umar rewarded this Egyptian by 
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exempting him from Jizya for the whole life. The jurists also take into consideration 
the international repercussions affecting Muslim interests in view of the fact that 
Islam has penetrated the entire world, and there are millions of Muslims inhibiting 
countries, which are under non-Muslim domination, and the Jizya on Christians; 
Jews, Hindus and others in the Islamic territory would inevitably react on Muslims in 
Christian and other countries. ^^  
Jerusalem under Umar 
In 636 A.D Sophronius, the patriarch of Jerusalem sued for peace but refused to 
surrender the place to any one except the Caliph himself. Accordingly Umar 
proceeded to Syria. "Arrived in Jerusalem the Caliph received the Patriarch and 
citizens with kindness. He granted them the same privileges as to the most favored 
cities; imposed on the inhabitants an easy tribute, and confirmed them in possession 
of all their shrines and churches"^' 
The following account given by an American writer Dr. Draper as a contrast to the 
conduct of the crusaders will be interesting to the readers. "When the Caliph Umar 
took Jerusalem, in 637 AD, he rode into the city by the side of the Patriarch 
Sophronius, conversing with him on its antiquities. And it is said while they were in 
the Church of Resurrection, as it was the appointed hour of prayer, the Patriarch bade 
the Caliph offer his prayers there, but he thoughtfully refused saying that if he were 
to do so, his followers might afterwards claim it as a place of Muslim worship. But in 
the capture by the Crusaders, the brains of young children were dashed out against 
the walls; infants were pitched over the battlements; men were roasted at fires; some 
were ripped up, to see if they had swallowed gold; the Jews were driven into their 
synagogue, and there burnt; a massacre of nearly 70,000 persons took place; and the 
CO 
Pope's legate was seen partaking in the triumph," 
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When Jerusalem submitted to the Caliph Umar, the following conditions were drawn 
up: 
"In the name of God the Merciful, the Compassionate, the following are the terms of 
capitulation, which I Umar the servant of God, the Commander of the Faithful, grant 
to the people of Jerusalem. I grant them security of lives, their possessions, and their 
children, their churches, their crosses, and all that appertains to them in their 
integrity; and to lands and to all, of their religion. Their churches therein shall not 
he impoverished, nor destroyed, nor injured from among them; neither their 
endowments nor their dignity; and not a thing of their property; neither shall the 
inhabitants be exposed to violence in following their religion; nor shall one of them 
be injured ".^^ 
The Christians had earlier prohibited the Jews from entering or living in Jerusalem. 
This order had been a tradition since the destruction of Jerusalem by the Romans in 
70 CE. The Christian Bishop of Jerusalem made this observance the condition of his 
surrender of the City to Caliph Umar, and the Muslims had to honor it because 
Jerusalem was then a complete Christian city. This ban was lifted during the 
Umayyad period. It is therefore thanks to Islam's tolerance, and to its universalism 
that the Jews succeeded in re-establishing their presence in the holy city. 
In the time of Caliph Umar some Muslims had usurped a piece of land belonging to a 
Jew and had constructed a mosque on the site. Learning the news, the Caliph ordered 
the demolition of the mosque and the restoration of the land to the Jew. Professor 
Cardatin, a Christian of Lebanon, speaking in a series of lectures in 1935 stated that 
this house of the Jews, Bait Yahudi still exists and is well known.^" 
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If we shall turn the pages of history, we find Arab Muslims, Christians and Jews 
living together peacefully during the Muslim rule in Jerusalem. The conquest of 
Jerusalem (637 AD) "put an end to the centuries of instability, religious persecution 
and colonial rule once by the Egyptians, another by the Greeks, a third by the 
Persians and a fourth by the Romans... to the natives of Palestine, the Muslims were 
a new breed of humans, different from all those who invaded their country before... 
for both Jewish and Christian inhabitants of the conquered lands. Islamic rule 
signaled the start of the golden age. The territories under Muslim rule became the 
sate havens to which many Jews and Christians fled to escape persecution in their 
own homelands. 
It was in Muslim metropolis that many Christians and Jews found the opportunity to 
acquire learning and to excel in various fields of knowledge and expertise. Many of 
them had become historic figures who benefited from as well as contributed greatly 
to the Arab Muslim Civilization" '^ Caliph Umar wrote to the Muslim officers in Iraq 
instructing them that they should take military help from the Zoroastrian horsemen, 
according to their needs, and exempt them from jizya. It is said that when Hims 
(Emessa) was capitulated, Abu Uhayda, the general guaranteed them the safety of 
their lives, possessions, city-walls, churches, wells etc, and a small amount of jizya 
was levied on them. 
He then sent Habib b. Maslama, the treasury officer, and said to him, ""Jizya is 
realized from the Christians in lieu of the protection we give them. But as of now, we 
are not in the position to take the responsibility of protecting them. So, refiind to 
them the entire amount of the Jizya collected from them and tell them that our 
relation with them remains the same, as it was earlier.... Accordingly; the whole 
amount of poll tax collected from them was returned to them. On being told that the 
Muslims were too busy to help and protect them and that they should look after 
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themselves, the inhabitants oiHims replied, "Your rule and your justice are dearer to 
us than the state of oppression and injustice in which we were. We will surely repulse 
the forces of Heraculius form the city with the help of your governor." The Jews 
said, "We swear by the Torah that no officer of Heraculius shall enter the city of 
Hims before we are defeated and overpowered." 
Then they closed the gates of the city and guard them. The Christian and Jewish 
inhabitants of other cities that had made peace did the same thing, saying, "If the 
Greeks and their followers defeat the Muslims, we shall return to the former state, 
otherwise, we shall maintain our present state as long as numbers are with the 
Muslims." When the Muslims were victorious, they opened their gates and went out 
to welcome the victors, making merry with musicians and dancers and paid the tax. 
The letter which Caliph Umar addressed to Abu Ubayda after the conquest of Syria, 
contained the following instruction with regard to the di\i\mm\s\-Forbid the Muslims 
to oppress or cause any harm to the dhimmis and to debar them of their things 
without a just cause; and fulfill all the conditions you have made with them. 
There arc sonic instances, which testify the approach of the companions of the 
Prophet towards the Christians and Jews of the time. It is reported that when Jurjan 
and Adharbaijan was conquered, the following privileges were given to them by 
Umar the great: -
They have the security of their persons, property, religion and religious laws; there 
shall be no alteration with regard to any of them. 
Hudhayfa b. al Yaman, a prominent companion of the prophet and an important 
officer of Caliph Umar, in Persia, wrote to the people of Mahdinar, that;-
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Their religion shall not be changed, and their religious laws shall not be interfered 
with. ^^ 
It was also stipulated that those of the non-Muslim inhabitants, who would serve in 
the Muslim army, in any year, would be exempted from the payment of poll tax.^ ^ 
Umar was very solicitous about the welfare and safety of the dhimmis that he could 
not forget them even at the time of his death. The concluding portion of the last 
testament {wasiyyat) left by him for his successor is as follows: -
/ enjoin on him, with regard to the people who enjoy the protection of Allah and the 
Prophet (i.e. the dhimmis), to keep the covenant made with them, to fight in their 
defense and not lay on them a greater burden than they can bear. 
Before Umar's reign, in the Caliphate of Abu Bakr, Khalid bin al-Walid had granted 
some privileges to the people of Hira after its conquest: -
Their churches and monasteries shall not be destroyed; they ore permitted to ring the 
bells, whenever they like, in the day or in the night, except at the times of Muslim 
prayer, and to take out their crosses on the days of their festivals. 
Says Adam Mez, "the Government never interfered with the worship of the tolerated 
subjects; in fact, it looked with favor upon the frequently noisy celebration of 
Christian feasts'". 
The agreement entered into between Khalid bin al-Walid and the non-Muslims of 
Iraq, signed by a large number of the companions of the prophet reads as follows: -
"This agreement grants freedom to those who have paid such and such an amount of 
Jizya on condition of which peace was made between the general Khalid b. al-Walid 
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and them. I have received the amount agreed upon by Khalid and the Muslims, and 
them. You can compel him who tries to break the terms of the treaty made by Khalid 
(to abide by them) as long as you continue to pay the Jizya. Your security is (our) 
security and your peace is (our) peace." 
Correspondingly the non-Muslim population of Iraq wrote, 'We have indeed paid the 
Jizya, on the terms of which peace was made by Khalid, on the clear understanding 
that the Muslims and their general should protect us against any harm, whether from 
Muslims or others. ''" 
History is witness to the ideal rule of the pious caliphs which does not match any 
example in the world after, no body can question the rule rather the reign of Abu 
Baker, the sadiq al akbar, and the first person to believe in Prophet's mission of 
Islam that he was any way averse to the relations between Muslims and the other 
communities around them in Macca and Medinah. Likewise there are so many 
instances of the caliph Umar regarding his attitude and his relations with the Non-
Muslims. It is on record that the Christian tribe of Banu Taghlib paid Zakat (Sadaqa) 
instead of jizya in the Caliphate of Umar.'' There are other dealings attributed to the 
caliph Umar, which testify his position in regard to his relation of Muslims with the 
alien communities. 
One incident of the great Caliph (reported by al-Baladhuri in Ansab); "One day he 
wrote to his governor of Syria; "Send to us a Greek, who could put in order the 
account of our revenues". He put a Christian at the head of this administration, in 
Medina. One sees the same caliph consulting non-Muslims on military, economic 
and administrative questions. Ever since the time of the Caliphs; non-Muslims are 
seen attaining the rank of ministers in Muslim states. A parallel practice has not been 
witnessed in the secular democracies of the world, where Muslim subjects are not 
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prosecuted. The practices of the caliphs have never been contrary to the teachings of 
Islam bears witness to by classical authors; and Shafiite Jurists (like al-Mawardi) and 
Hanbalite one (like Abu Yala al-farra) have not hesitated to support the view that the 
Caliph may lawfully nominate non-Muslim subjects as ministers and members of 
Executive councils. We have already spoken of a non-Muslim ambassador nominated 
by the Prophet himself, for sending him to Abyssinia. ^ ^ 
Umar was once complained by a cuhivator of Syria of the destruction of his crops by 
military. The Caliph Umar paid him ten thousand dirhams from the public Treasury 
as compensation.'^ 
Once caliph Umar was sitting in the midst of his companions and an old man from 
among the dhimmis passed by him begging ahns. He inquired why had he taken to 
begging. He replied, "Poll tax has been levied on me and I have no means to pay it 
with." He looked at his associates and said to them, "We have not been fair to this 
man; is it befitting that we should take jizya from him while he is young, and leave 
him to beg then he is old? Never," He immediately called him to his house and gave 
him some money. Then he sent instructions to the officer in-charge of the Public 
Treasury to fix allowances for such helpless persons who are unable to shift for 
themselves. Thus allowances were fixed for the poor Christians and Jews. 
It was in this connection Umar said that in the Quranic verse "Charity is for the poor 
ifuqara) and helpless (jnasakin)", the poor referred to the Muslims and the helpless to 
the people of the Book. Yet another incident in this effect is that once caliph Umar, 
on his way to Jabiya in the province of Damascus, happened to pass by some 
Christians suffering from Leprosy and ordered that they be given a portion of the 
sadaqas and that food allowances be granted to them. ''^  
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In the caliphate of Caliph, Umar the non-Muslims have always enjoyed the full rights 
and have always been invited for the opinion in matters, which concerned them. 
When he wanted to settle the revenue of Iraq, he wrote to the governor asking him to 
send two Zoroastrian chiefs to Medina with interpreters. They came to the capital and 
the Caliph consulted them on the points at issue. Similarly Muqawqis, the former 
Christian governor of Egypt, was often consulted in matters connected with the 
revenue settlement of the country. Not satisfied with this, the Caliph Umar once 
called an experienced Copt to Medina for consultation. Umar organized the revenue 
department; and the officers who worked in this department were native Christians in 
Syria and Egypt, keeping their records in their own language, and Persians, mostly 
Zoroastrian, in Iraq and Persia using Pahlawi. The Caliph appointed the Christian 
poet Abu Zubayd Harmala of Tai collector of the sadaqat for his tribe. He brought a 
Byzantine Christian to Medina to systematize the accounts of the laws of 
inheritance.'^ 
Another incident worth quoting is once caliph Umar went to Syria in order to devise 
ways and means for ameliorating the conditions of the people after the great plague 
of Amawas had wrought havoc in the land. In this journey he stopped with a 
Christian priest of Ayla. On the way, the Caliph's shirt, made of coarse cotton, was 
torn at the back by constant friction with the camel's litter. The clergyman patched it 
with his own hands, and presented the Caliph with a new one at the same time. Umar 
thankfiilly received his own shirt and put it on, saying that it soaked perspiration very 
much.'^ 
Allama Shibli in his essays writes, that Abu Musa al-Ashari a respectable Companion 
of the Prophet, in writing a letter to a Christian monk he began with Salamun 
alaykum i.e. peace be on you. A certain person objected to it. In reply he said, ''He 
had written it and I have done the same in return,'' Imam Bukhari has quoted the 
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following saying of Abdullah b. Abbas in his Adab al-Mufrad:- if Pharaoh were to 
wish me by saying "May Allah bless thee", I would wish him in the same way. ^' 
III. Islamic Tradition of Accommodation and Tolerance. 
There are so many false notions and accusations leveled against Islam; this is rather 
some agencies employed by certain forces to malign the position of Islam in the 
world. There have been so many organizations put a question mark on Islam by 
alleging it as an intolerant religion, the study undergo is a testimony to the Islam's 
vis-a-vis the Muslims position towards the subscription of Pluralism. Those who 
charge that Islam was spread through the sword, betray a palpable Islamic history. If 
there was any substance in this allegation, then there should have been no non-
Muslim left in many populous countries which saw Muslim rule for centuries, such 
as Spain, the Balkans, India and the Philippines. The tradition of religious tolerance 
set by the prophet was followed by his successors, and their generals in the military 
exploits in three continents of the world. In the centuries that followed, Muslim 
conquerors by and large, honored the Islamic tradition of tolerance towards the non-
Muslims. In the Dark Ages, when the Jews were outcasts in Europe, they got 
accommodation in Muslim ruled Spain and in the Arab Middle East only. Despite the 
bitter memories of the Crusades, which were inflicted on the Muslims by the 
Christian rulers of Europe and the papacy? Sallahudin Ayubi followed the noble 
tradition of tolerance and mercy, handed down to the Muslims by the prophet, when 
he allowed the defected aggressors from Europe to return to their homes in freedom 
and peace and conferred on them the right to visit Christian holy places in Muslim 
ruled Jerusalem. So long as this Holy city remained under Muslim rule, Christians 
and Jews alike enjoyed unfettered freedom of access and worship and government 
funds were spent on the repair and maintenance of their shrines. 
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From the earliest periods of Muslim history we have examples of a great deal of 
respect for the rights of non-Muslims under Muslim rule. For instance, the fourth 
Caliph Ali ibn Abi Talib (d 661) instructed his governor in Egypt to show mercy, love 
and kindness for all subjects under his rule, including non-Muslims whom he 
declared to be "your equals in creation." Such tolerance is later reflected in the 
policies of the Arab dynasties of Spain, the Fatimids in North Africa, and the Turkish 
ottomans in the Middle East, granting maximum individual and group autonomy to 
those adhering to a religious tradition other than Islam. '^ 
Caliph Ali in his letter to Malik al-Ashtar on his appointment as Governor of Egypt 
wrote: "Infuse your heart with mercy, love and kindness for your subjects... either 
on 
they are your brothers in religion or your equals in creation." 
Historically a sense of tolerance was prevalent in Muslim societies. Both the second 
Caliph of Islam, Umar (RA) and the well known and highly admired warrior 
Salahuddin Ayyubi, on arrival in Jerusalem signed contracts with the local Christian 
groups to allow for personal protection, as well as protection of their places of 
worship. Both invited extent Jewish communities to resettle in the city of Jerusalem. 
Jews thrived religiously, intellectually and culturally in Muslim Spain. Coerced 
conversion to Islam was forbidden in these societies. The Qur'an is explicit in 
prohibitmg coerced conversion to Islam.^ ^ 
Under Islamic rule non-Muslims have always been encouraged to participate in and 
contribute to the intellectual and political life of the community. Christians and Jews 
were welcome to hold posts in public offices. Several of them became ministers, 
especially in the period of the Ummayads and Abbasids e.g. most of the palace 
physicians in Baghdad were Christians, whereas the Jews were good at money 
exchanging, and they contributed to the welfare of society as taners and gold and 
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silver-smiths. During the Mumluk era, a number of able Christians from the Copts of 
Egypt were appointed as state secretary. ^^  
Muawiyya (661-680 A.D) the companion of prophet employed a large number of 
Christian officers in state service and it rather began in his reign only. The most 
conspicuous case was his appointment of Ibn Athal, a Christian, as the financial 
commissioner and governor of Emessa (Hims). Akhtal, a Christian Arab, was the 
court poet of the Caliph Abdul Malik (685-705 A.D). The father of St. John of 
Damascus was his Counselor. Abdul Malik appointed a Christian scholar, 
Athanasius, as tutor to his brother Abdul Aziz. When the later was appointed 
governor of Egypt, the Christian tutor accompanied him there and made a great 
fortune." 
Islam does not only respect the non-Muslim in person but the property and honor of 
every individual, whether indigenous or heterogeneous, are fully protected. The 
Sharh al-Hidayah, which is a legal manual of current use, employs for instance, the 
characteristic expression: "defamation is prohibited, be it concerning a Muslim or a 
protected (non-Muslim)". Another Jurist of great authority, the author of al-Bahr ar-
Raiq, says: "Even the bones of the dead among the protected (non-Muslims) have the 
right to be respected, even as the bones of Muslims; it is not allowed to profane them, 
because if the ill treatment of a protected (non-Muslim) is forbidden in his life time, 
on account of the protection which he enjoys, the protection of his bones against 
every profanation is equally obligatory after his death", the Jurists are unanimous in 
declaring that, if a Muslim violate a non-Muslim women, he will receive the same 
punishment as is prescribed against the violation of a Muslim women. '* 
Umar ibn Abdul Aziz the fifth caliph of Islam as attributed by some scholars, was so 
considerate in his behavior towards non-Muslims that he once issued a dictate called 
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as the circular of the Caliph 'Umar ibn Abdul Aziz (preserved by Ibn Sa'd), which is 
cited below: 
"in the name of God, the compassionate, the Merciful from the servant of God, 
commander of the Faithful, 'Umar (bin Abdul Aziz) to (the Governor) 'Abi ibn Artat 
and to the believing Muslims in his company: peace be with you; where after I sent 
you the praise of God, beside whom there is no God. Thereafter pay attention to the 
condition of the protected (non-Muslims), and treat them tenderly. If any of them 
reaches old age and has no resources, it is you who should spend on him. If he has 
contractual brethren, demand these latter to spend on him till his death, or liberate 
him. I have learnt that you accept tithe on the import of wine and make it enter the 
treasury belonging to God. I warn you never to enter in the treasury belonging to 
God, however small the amount be, unless it be a legally pure property. Peace be 
with you. 
Another letter of the same caliph says; "purify the registers from the charge of 
obligations (i.e. taxes levied unjustly); and study old files also. If any injustice has 
been committed, regarding a Muslim or a non-Muslim, restitute him his right. If some 
such person has died, remit his rights to his heirs". 
Another classical example of this caliph cited by Ibn Kathir and others is that of the 
Grand Mosque of Damascus. An Ummayad Caliph had occupied a church to enlarge 
the mosque. Later when a complaint was brought before Caliph Umar ibn Abdul 
Aziz, he ordered to demolish a part of the mosque and restore the church. But the 
Christians themselves preferred a monetary compensation and the matter was thus 
amicably settled. And this is also true that the consulting room of a Christian doctor 
was just below the minaret of Islam's holiest mosque, Kaaba, in Makkah, and he told 
him nothing throughout his reign. *^  
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Such religious tolerance was well observed by the Muslim rulers of Christian Spain 
that time in Spanish cities like Cordova, Seville and Toledo (which was the ancient 
capital of the Goths) Christians, Jews and Muslims lived in peaceful coexistence.^^ 
Christian communities had their own Judges who settled their disputes in accordance 
with Gothic law; those arabized Spanish Christians played a remarkable role in 
transmitting Christian culture in the Islamic world, and also the Islamic civilization to 
the Christian world. Among them were very distinguished scholars and philosophers, 
on 
the most famous of whom was Moses Maimonids. 
There is a tendency among a large number of people to imitate and ape their 
governors and chiefs, in the outer conduct of life, such as dress, coiffure, etiquette, 
etc. The result is a superficial assimilation; which brings no advantage to the ruling 
community, but which causes a moral damage to the classes that imitate in a servile 
manner. In Islamic states non-Muslims constitute a protected community (dhimmi), 
therefore it is the duty of the government to protect the legitimate interests of these 
"strangers". Hence it is that we see, during the Abbasid caliphate that far from 
seeking the assimilation of strangers by force, the government discouraged all 
imitation of one by the other; Muslims, Christians, Jews, Magians and others 
conserved their own modes of dress, their social manners and their distinctive 
individualities. Only a total assimilation, through religious conversion, was sought, 
and not a confusion of communities. It is proof enough that this thing has nothing to 
do with the religious exigencies of Islam, and in the time of the prophet there is 
absolutely no trace of it, but a condition of life, suiting the social conceptions of the 
epoch. Its essential purpose was to hold, in the highest regard, the religious 
community of each individual. It was desired in this way to protect the culture of 
everyone, so that its intrinsic values and defects should come more into relief In 
passing, it may be repented that the conception of nationality in Islam is based 
157 
Chapter Fourth 
neither on an ethnic source nor on the place of birth, but on the identity of ideology 
I.e. of religion. 
It was in the reign of Mu'tasim (783-842 A.D) that the two Christain brothers 
Salamuya and Ibrahim whose father's name was Banan enjoyed the confidence of the 
Caliph "the former was the Secretary of State and no royal documents were valid 
until countersigned by him while the latter was in charge of the privy seal and was set 
over the Public Treasury". The Caliph loved him so much that when he fell ill he 
visited him and wept, and when he died, Mu'tasim was overwhelmed with grief and 
did not take any food the whole day. He ordered the dead body to be brought to the 
royal palace and Christian rites performed there with candles and fumigation. As for 
Salamuya, the Caliph's appreciation of his merit found expression through his 
remark- He is greater than the Lord Chief Justice, (Qadil Qudat) to me.^ ° Towards 
the close of the eighth century, Abu Nuh al Anbari, a Christian, was secretary to Abu 
Musa b Mus'ab, governor of Mosul. In the reign of Mutamid (870-892 A.D) a 
Christian named Israel was in charge of the administration of the army. In the reign 
of Mu'tadid (892-902 A.D) Umar b.Yusuf, a Christian, was the governor of Anbar 
and another Christian Malik b. al-Walid was one of his secretaries. In the Caliphete 
of Muqtadir (908-93 A.D) a Christian was in charge of the war office. The Prime 
Minister of this Caliph had four Christians among his nine privy councilors. Nasr b. 
Harun, a Christian, was the Prime Minister of 'Adudud Dawla (949-982 AD), the 
Buwayhid ruler of Persia, Abu Ishaq, a Sabian, was appointed Chief Secretary of the 
Department of State Documents (Diwanul Insha) by the Buwayhid Amir Muizzud 
Dawla. After the death of the Amir he retained the post under his son and successor 
Izzud Dawla. 
As explained above, the history bears eloquent testimony to numerous non-Muslims 
holding high offices under Muslim Government. The office of court Physicians was 
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almost a monopoly of non-Muslims. Theodocus, a Christian of Persia, was physician 
to Hajjaj b. Yusuf The Nostorian Jurjis (George) was the court physician of Mansur. 
His son Bukht-Yishu was the chief Physician of Harun al Rashid his son Jibril 
(Gabriel) was the private physician of the same Caliph, after whose death, he became 
the physician of Mamun al Rashid. Jibril was so much in the good book of Harun al 
Rashid that he had a standing order that whoever wanted to say anything to him or 
submit a petition to him must do so through Jibril, son of Bukht-Yishu, with the 
result that even the high dignitaries of the army had to approach the Caliph through 
him. The Christian Yuhanna (Yahya) b. Masawayhi (777-857 A.D) was the physician 
of the Caliph al-Mutawakkil. Hunayn b. Ishaq (809-73 A.D), a Nostorian Christian 
and one of the most versatile geniuses of his age, was appointed by Mamun al Rashid 
as Superintendent of the Baytul Hikmah. He had the charge of translation of scientific 
works. He was in charge of translation of scientific works. And later he was 
appointed as Private Physician by the caliph Mutawakkil (847-61 A.D). Thabit b. 
Qurra (ca 836-901 A.D) a great Sabiean scholar enjoyed the patronage of the Caliph 
Mutadid. He was an intimate friend and table companion of the Caliph. 
"The most amazing feature of the Islamic Government," says Adam Mez, "is the 
number of non-Muslim officers in state service. In their own Empire the Christians 
ruled the Muslims. Old is the complaint that the decision over the life and property of 
Muslims lay in the hand of protected subjects. Twice in the 3/9* century even the 
War Ministers were non-Muslims with the result that the defenders of the faith had to 
kiss their hands and obey their commands," "Legally no calling or profession was 
closed to the protected subjects. In those lucrative occupations, such as banking, 
large commercial ventures, linen trade, land-ownership, medical profession, the 
Christians and Jews were thickly represented and firmly established. They so 
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arranged among themselves that in Syria, for instance most of the financiers were 
Jews and most of Physicians and scribes Christians'.^' 
According to Albert Hourani "By the end of the tenth century, possibly a majority of 
the people of Andalus were Muslims but side by side with them there lived those 
who did not convert, Christians and a considerable Jewish population of craftsmen 
and traders. The different groups were held together by the tolerance of the 
Umayyads towards Jews and Christians and also by the Arabic language. Toleration, 
a common language and a long tradition of liberal rule all helped to create a 
distinctive Andalusian consciousness and society. Its Islamic religious culture 
developed on rather different lines from those of the eastern countries and its Jewish 
culture too became independent of that of Iraq, the main center of Jewish religious 
life." '' 
The greatest figure of medieval Judaism, Musa ibn Maymun (Maimonites 1135-
1205) found a freer enviroimient in Cairo under the Ayyubids than in Andalus. He 
was the court physician of Salah-al-Din and his son. His life and thought give 
evidence of easy relations between Muslims and Jews of education and standing in 
the Egypt of his time. The Christian re-conquest of Andalus led to the destruction of 
Jewish communities there. They went into exile, some in Italy and elsewhere in 
Europe, but many of them in Istanbul and other cities of the Ottoman Empire. 
Ottoman fiscal policy and the growth of trade with Europe led to the importance of 
the Christians and Jews in cities. Jews were influential as moneylenders and bankers 
of the Central government and provincial governors and as managers of tax. They 
were important in the trade of Baghdad, Tunis and Algeria. '^ 
Once while explaining to Caliph Harun al Rashid, why the churches of the Christians 
were preserved and why they were permitted to take out their crosses publicly under 
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Muslim rule, Abu Yusuf, the famous Qadi of Baghdad, said, "When cities were 
conquered, an agreement was entered into between the Muslims and the Dhimmis, in 
consideration of the payment of Jizya, to the effect that their churches and 
monasteries, whether inside or outside the cities, should not be destroyed, that 
Muslims should fight their enemies m their defense, and that they (i.e. the Dhimmis) 
noticed the disapprobation on his face. When the adjudication was over, Umar asked 
Ali, saying, "O Ali, did you dislike sitting before your adversary?" No, he answered, 
"but I dislike your lack of observing equality between us in that you addressed me as 
'father of Hasan', (A filionymic indicates respect.),'^ 
In total contrast to this tolerant and broadminded treatment given by the Muslims, the 
Crusaders behaved in a totally different manner. In the words of Ruby Wright: "the 
zealots conunitted the equivalent of modem-day ethnic cleansing, murdering Jews 
and warring against Muslims en route to Palestine. In 1099 when they reached 
Jerusalem, blood flowed freely. Crusaders burned a Synagogue into which thousands 
of Jews had fled and stormed a mosque slaughtering thousands of Muslims."^^ 
Historically, while the early expansion and conquests spread Islamic rule, Muslims 
did not try to impose their religion on others or face them to convert. As "people of 
the book", Jews and Christians were regarded as protected people (dhimmis), who 
were permitted to retain and practice their religions, be led by their own religious 
leaders and be guided by their own religious laws and customs for this protection 
they paid a poll or head tax (jizya)-
While by modem standards this treatment amounted to second-class citizenship in 
pre modem times, it was very advanced. No such tolerance existed in Christendom, 
where Jews, Muslims, and other Christians (those who did not accept the authority of 
the pope) were subjected to forced conversion, persecution or expulsion. ^^  It is 
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worthy to mention that when the Tatars made a sudden assault on Syria and took 
countless men from Muslim, Jews and Christians, as prisoners, Shaikh-al-Islam Ibn-
e-Taymiah talked to the Tatar Chief about the release of the prisoners. The Chief 
gave his assent for the release of the Muslim prisoners but refused to do in case of the 
Jews and the Christians. But Shaikh al-Islam did not agree and insisted on the release 
of the Jews and the Christians, who, he told him, were the dhimmis of the Islamic 
State and were bound to them. They could not let even one individual remain in 
captivity whether he belonged to their own community or from those living with 
them under a covenant. (Historical Role of Islam, Op'cit, p. 163) 
The safeguard of the rights of non-Muslims, in the Islamic territories, has gone so far 
as to give them the liberty of practicing customs entirely opposed to those of Islam.'^ 
But the Islamic law makes a certain distinction among different non-Muslim 
communities, in so far as their relations with individual Muslims are concerned. In 
fact, it divides non-Muslims into what we might call "developed" and "primitive" or 
those who believe in the God and follow Divine laws reveled to the founder of their 
religions, and those who do not do that (such as idolaters, atheists, pagans, animists, 
etc.) all are tolerated as subjects and enjoy protection with regard to the liberty of 
conscience and life, yet a Muslim in his private life treats them differently. A Muslim 
has the right to marry a "developed" non-Muslim women but not a "primitive" one. 
So is it too that a Muslun may not only marry a Christian or a Jewish girl, but also 
give her the liberty to conserve her religion. She may go to church or Synagogue, she 
may drink wine etc. it is forbidden for a Muslim to marry a women who does not 
believe in God. Again, a Muslim cannot eat flesh of animals slaughtered by members 
of the "primitive" communities. A Muslim woman carmot be the wife of a non-
Muslim to whatever category he may belong.^' 
162 
Chapter Fourth 
During the middle ages, the ottoman sultans fully observed the right of the sizeable 
numbers of Christians and Jews as well as other non-Muslims who lived within the 
ottoman provinces, e.g. when Spain was re-conquered by Christians, in 1492, Sultan 
Bayazid II permitted and even encouraged a great number of Jews from Spain and 
Portugal who were expelled from their own homelands to settle in the ottoman 
realms to rebuild their lives.'°° Depending upon the Quranic and prophetic injection 
as well as the tradition which they received through their forefathers, the ottomans 
developed a millet system through which the society was divided into estates each of 
which was expected to function according to a given position by tradition."" 
There is a citation of an Ottoman ferman, decree issued by Suhan Muhammad III, 
dated March 1602, which demonstrates a typical attitude of the Muslim rulers 
towards the non-Muslim subjects, which reads as follows; 
Since, in accordance with what Almighty God the Lord of the universe commanded in 
His manifest Book concerning the communities of Jews and Christians who are the 
people of the dhimma, their protection and preservation and the safeguarding of 
their lives and possessions are a perpetual and collective duty of the generality of 
Muslims and a necessary obligation incumbent on all the sovereigns of Islam and 
honorable rulers. 
Therefore it is necessary and important that my exalted and religiously inspired 
concern be directed to ensure that, in accordance with the noble Sharia, every one of 
these communities that pay tax to me, in the days of my imperial state and the period 
of my felicity encompassed Caliphate, should live in tranquility and peace of mind 
and go about their business, that is no one should prevent from this, nor anyone 
cause injury to their persons or their possessions, in violation of the command of 
God and in contravention of the Holy Law of the prophet. '"^ 
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During the long ottoman-Turkish experience the Millet System had changed 
considerably. From the Tanzimat period (1839, the date of "Declaration of 
Tanzimat") onward, it moved towards a kind of constitutional citizenship, which is, 
now unanimously defended in the Muslim countries, even on theological grounds 103 
Jihad and the non-Muslims 
The Jihad, which is mostly, misunderstood in non-Muslim circles. The entire life of a 
Muslim, be it concerning spiritual affairs or temporal ones is a disciplined one 
regulated by the Divine law. If a Muslim celebrates even his service of prayer 
without conviction (for ostentation, for instance), it is not a spiritual act of devotion, 
but a crime against God a worship of the self-punishable in the Hereafter. On the 
contrary, if a Muslim takes his meals for the purpose of having necessary force to 
perform his obligations regarding God, even if he cohabits with his wife, as an act of 
obedience to the Divine law, which orders him that, these acts of need and pleasure 
condition, meriting all the Divine rewards promised for charity, as al-Ghazali said: 
Such being the concept of life, a just struggle cannot be anything except a holy act. 
All war is forbidden in Islam, if it is not waged for a just cause, ordained by the 
Divine law. The life of the prophet shows only three kinds of wars: defensive, 
punitive, and preventive. In his celebrated correspondence with the Emperor 
Heraclius of Byzantium, the Prophet proposed three alternatives: "Embrace Islam... if 
not, pay the Jizya-tribute... if not, do not interfere between thy subjects and Islam, if 
these former desire to embrace Islam.... If, not pay the Jizya" (cf Abu-Ubaid). To 
establish liberty of conscience in the world was the aim and objective of the struggle 
of the prophet Muhammad, and who may have a greater authority in Islam than he? 
This is the 'holy war' of the Muslim, the one that is undertaken not for the purpose of 
exploitation, but in a spirit of sacrifice, its sole objective being to make the word of 
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God prevail. All else is illegal. There is absolutely no question of wagging war for 
compelling people to embrace Islam; that would be an unholy war. '^ "^  
India has been a multi religious entity even before the arrival of Muslims on the land. 
Muslim rule in India lasted for a sufficiently long period but it can by no means be 
termed an Islamic model state, since it was neither established on Islamic ideology 
and principles nor was there any attempt ever made to run it on Islamic lines. The 
first conquest took place in AD 711-12, when Muhammad bin Qasim came to the 
rescue of a shipload of Muslim merchants whose boat was shipwrecked near the 
present day Karachi. The second set of invasions occurred at the end of the tenth 
century by Turks. The final stage that led to the establishment of Muslim rule in India 
consists of invasions by Muhammad Ghori two hundred years later. 
Muhammad bin Qasim who came across two new religions, Hinduism and Buddhism 
consulted his superior 'the caliph' in Baghdad. After consulting the Caliph, Hajjaj the 
Governor of Iraq wrote to him. "As they have made submission and have agreed to 
pay taxes to the Caliph, nothing more can be properly required from them. They have 
been taken under our umbrage and our protection and we cannot in any way stretch 
our hands upon their lives and property. Permission is given to let them worship their 
gods. Nobody must be prevented froni following his own religion. They may live in 
their houses in whatever manner they like" 
Muhammad bin Qasim directed the nobles, the principal inhabitants, and the 
Brahmins to build their temples, traffic with the Muslims, live without fear and to 
strive to better themselves. He also enjoined upon them to maintain the indigent 
Brahmins with kindness, observe the rites and customs of theirs and give oblations 
and alms to the Brahmins according to former practice. It should be noted here that in 
India there was a departure from the treatment of subject races. Idolatry was 
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tolerated. Temples were left standing and their worship was not disallowed and thus 
for all practical purposes they were treated similar to the People of the Book.'°^ 
After the invasion of the Ghaznavids who were followed by the Ghoris and other 
dynasties ended up with the great Mughals. Who also ruled Delhi for quite a long 
time? The most famous among them who made their contributions in harmonizing 
the religions of the world are discussed precisely. 
Sir Wessly Haig, writes in Cambridge History of India, vol III, p. 89: "the Muslim 
rulers won over the Hindu masses and gained their confidence and support and the 
administrative machinery at the lower level was entrusted to their care. The land 
revenue and the financial system remained practically in the hands of Hindus. 
Undoubtedly rebellion was crushed mercilessly and at least there were excesses also 
in these corrective measures, but religion was not the factor responsible for them. 
There is no reason to believe that a Hindu cultivator under a Muslim landlord was 
any way worse than his Hindu counterpart under a Hindu Zamindar." '°* 
Babar writes in his will to his son Humayun: my son! The empire of India is replete 
with different religions. Gratitude is due to Allah that He conferred it on us. It is 
binding on you that you should do away with all the religions prejudices and dispense 
justice to them according to the dictates of their own religions. In particular give up 
cow-slaughter even for sacrificial purposes. You will thereby win the hearts of the 
people of this land. The subjects of this country shall be obliged to you under the 
sense of gratitude to the rulers. The people who obey the laws of the government of 
the land, you should not tamper with their temples and other places of worship. 
Dispense justice in a manner so that the king may remain pleased with his subjects 
and the subjects with the ruler. Islam can be propagated and spread much better with 
the sword of favors and beneficence than with the sword of tyranny. The difference 
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of Sunnis and Shiahs must be overlooked or else Islam shall become weak. The 
subjects with different beliefs should be so beautifully brought together as the various 
elements in a body remain together in proper combination may remain free from 
differences and factions. (India Divided, p.39 Ilird edition)'°^ 
Prof Sri Ram Sharma has written in his book "Mughal Empire of India" on p. 55: 
"we do not come upon any evidence to show that Babar demolished any temple or 
troubled any Hindu for the reason that he was a Hindu.'°^ 
Iltutmish was approached by some ulema (Religious scholars) that as the Hindus 
were not the people of the Book (ahl-e-Kitab) who could be taken under Muslim 
protection as dhimmis, (protected citizens of a Muslim state) they should be asked to 
accept Islam and in the case of refusal put to the sword. Iltutmish asked his wazir to 
give an answer and he replied that the request was impossible of execution.'°^ 
The Mughal Emperor Akbar (d. 1605), who much to the dismay of the religious right 
wing of his time, promoted tolerance among the various traditions that compose the 
Indian religious landscape.''° He inaugurated a state policy which treated all religions 
alike and regarded it his duty to make no difference between his subjects on the basis 
of religion. He threw open the highest appointments to non-Muslims. He married 
Hindu princesses and allowed them to retain their religion. Their sons were 
successors to the Mogul throne. In many social and other matters he showed respect 
to the sentiments and traditions of his non-Muslim subjects. Among the most 
important was the abolition of ji2ya (poll tax on Hindus). Sanskrit books were 
translated into Persian. A new language developed as the synthesis of the Indian 
language, Hindi and Persian, the language of the rulers, which was called Urdu. 
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Aurangzeb sought to turn back the hands of the clock. But he too realized the futility 
undesirability of mixing religion with politics. In his Ahkams (precepts) collected by 
Hamiduddin Khan, the following passages occur: 
"What have the worldly affairs to do with religion? And why should bigotry intrude 
into matters of religion" He then quoted the Qur'an "For you there is your religion 
and for me mine" (109:6) and stated if the law were followed it would have been 
necessary to annihilate all the Rajahs and their subjects." Another of his precepts was 
"What concern have we with the religion of anybody? Let Jesus follow his ovm 
religion and Moses his own."^ '^ 
Mr. T. W. Arnold has also quoted almost a same incident, relating to Aurangzeb in 
his book, ^'Dawat-e-Islam". "One of the mansabdars of Aurangzeb, Ameen khan 
submitted an application that two parsi government servants be dismissed from 
service since they are Majusi (fire worshippers) and should be replaced by two 
reliable and experienced Muslims since the Quran says: 
"Oye who believe' Take not my enemies and yours as friends (or protectors). 
Aurangzeb wrote his order on this application: Yusuf Al-Qarzawi narrating tiie 
approach of Aurangzeb writes: "Religion has nothing to do with worldly affairs. Nor 
can prejudice fmd a place in those matters. And in support of his statement he cited 
the following Quranic verse: 
"To you be your way and to me mine' 113 
The verse quoted by the applicant had it meant what he has understood; we ought to 
have destroyed (wasted) the Rajahs of this country and their subjects. But how is it 
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possible? The government services shall be given to those who are competent for 
them and not on any other basis"."'' 
Biased historians have alleged that he was anti-Hindu but the research done by 
Bishambhar Nath Pande clearly shows that he has himself seen several orders issued 
by Aurangzeb in which land grants were given to several temples. 
The eminent historian Sir Jadunath Sarkar says: "Two hundred years of Mogul rule 
from the accession of Akbar to the death of Muhammad Shah (1556-1749) gave to 
the whole of northern India, and much of the Deccan (south India) also, oneness of 
the official language, administrative system, and also a popular lingua indica, even 
outside the territory directly administered by the Mogul emperors, their 
administrative system, official nomenclature, court etiquette and monetary were 
borrowed more or less by the neighboring Hindu rajas." 
The need of the hour was religious tolerance, social and cultural synthesis, political 
integration and a secular outlook. Destiny had ordained the Moghuls to play this 
unifying role. Such was the unifying force that even Aurangzeb could play the bigot 
only halfheartedly and with considerable self-restraint." "'' 
With regard to non-Muslims, there are many misunderstandings rife about Islam and 
the Muslims. Some of them gained currency due to ignorance or lack of correct 
information. It is however be admitted that while the majority of the Muslim rulers 
showed magnanimity and tolerance. Evil rulers cannot be denied to have existed in 
the Muslim world and where they existed, Muslims as well as non-Muslims suffered. 
That resulted in the marginalization of the Muslim community in so many spheres of 
life like the demolition of the Babri Mosque or the history of a thousand years of 
Muslim rule is excluded from the syllabus of the most Indian Universities."^ 
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The Prophet had accepted Zoroastrians as people of the Book, though their Book has 
not been mentioned in the Qur'an. In India, in spite of a long rule of nearly a 
thousand years, Muslim scholars do not seem to have done a study of the local 
Scriptures. This may be because of two reasons. 1) The Brahmins did not allow non-
Brahmins to learn the Sanskrit language. 2) No one among the Muslim scholars had 
the authority to declare the Hindus or the Buddhists as people of the Book. In spite of 
this difficulty, the well known scholar Syed Sulaiman Nadvi in his biography of the 
Prophet" Seerat un Nabf states on the authority of the Indian saint Hadhrat Shah 
Mirza Mazhar Jane Janan: "According to the teachings of the Prophet, it is necessary 
to believe that in countries such as China, Iran or India, there appeared prophets 
before the advent of Prophet Muhammad. No Muslim can really deny to the people 
in these lands, the truth of the faiths ascribed to the mentors venerated by them. On 
this basis some ulema have described India's Rama and Krishna as prophets. 
Mirza Abul Fazal, a scholar of the Mogul period in his book "Faith of Islam" goes so 
far as to assert that according to the Qur'anic declaration not only Moses and Jesus 
but all the Vedic rishis of old and Rama, Krishna, Buddha and Mahavira of India, 
Zaratushtara of Persia and Confucius of China have alike a place in the hearts of true 
followers of Islam. 
AUama Iqbal, the greatest exponent of Islam in the light of modem culture, says, 
"Humanity consists in respecting man; be aware of the dignity of man. Man lives by 
social intercourse between one another; step forward on the path of friendship. The 
man of love takes his example from God and becomes friendly to the infidel and the 
believer alike. Make room for infidelity and Islam in the breadth of your heart; woe 
1 1 ft 
to the heart that is estranged fi-om another heart. 
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Thus it is the religious obligation of the Islamic community to strive to change the 
mindset of the people so that they are persuaded to reorder their life in accordance 
with the pleasure of Allah, and refashion existing social dispensation in deference to 
the norms and values of the Quran and Sunnah. The way to such a change lies 
through reason, persuasion, conviction and earnest argument. 
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Judaism and its Hebrew language developed their "golden age" under the aegis of Islam. 
Hebrew acquired its first grammar, the Torah its most highly developed jurisprudence, 
Hebrew letters their lyrical poetry: and Hebrew Philosophy found its first Aristotelian, 
Musa Ibn Mcymun (Maimonides), whose thirteen precepts, couched in Arabic first, defend 
the Jewish creed and identity, Judaism developed its first mystical thinker as well ibn 
Gabirol, whose 'Sufi' thought brought reconciliation and inner peace to Jews throughout 
Europe. Under 'Abd al-Rahman III in Cordoba, the Jewish Prime Minister, Hasdai ben 
Shapirut, managed to effect reconciliation between Christian monarchs whom even the 
Catholic Church could not bring together. All this was possible because of one Islamic 
principle on which it all rested, namely, the recognition of the Torah as revelation and of 
Judaism as God's religion, which the Quran attested and proclaimed". Al-Faruqi "World 
Theology", Pp.445-446. 
^*A1-Dajani, Op'c/7. p. 103. 
*^HamidulIah,-lI, Op'c/7. P.60 
^°ma\\. Op'cit. Pp. 51-52 
" Ibid, pp.52-54 
^^  Syed Hashim Ali, Op'cit. 
'' Ibid. 
^^Hilali,Cp'c/Y. Pp.47-48 
^'Syed Hashim Ali, 0/7'c/V. 
"^" John L. Esposito, What Everyone Need to Know about Islam, (Oxford University Press, 
2002), p.71 
97 Historical Role of Islam, Op'cit, p. 163 
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Muslim inhabitants of the country have full liberty not only of consumption, but also of 
manufacture, importation and sale of the same. The same is true of games of chance, 
marriage with close relatives, the contract entailing interest, etc. in olden times, this did 
not affect Muslims and the abuses with their repercussions were rare. More jurists have 
renounced the liberty in so far as international commerce is concerned; and attempts to 
restrict alcoholic consumption will be inefficacious if they are not applicable to the 
whole population. With this aim in view, the consent of the representatives of non-
Muslims facilities the task of jurists, who in principle would not intervene in the 
practices of different communities differing according to religions. 
'°°Lewis, Op'c/7. p. 50. 
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groups during the Ottoman era: "Through the application of certain principles implied in 
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the various groups began to develop tendencies that were incompatible with these 
principles... each (estate of society) was recognized by the rulers and possessed 
privileges granted by his favour, in each there was some authority recognized as partial 
delegate of the supreme holder of power, e.g. heads of the guilds or of Christian and 
Jewish millets had administrative and judicial rights and duties. (The Turkish system 
found a place for non-Muslim communities in its medieval structure, without 
safeguarding them into ghettos or resorting to expulsion or extermination, by according 
to right of jurisdiction to their respective ecclesiastical authorities a method which 
invited praise from Arnol J. Toynbee)". Niyazi Berkes. The Development of Secularism 
in Turkey (Montreal: McGill University press. 1964), 11-12. 
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Contemporary Discourse on Islam and Religious Pluralism 
The current academic scenario cannot be totally delinked to the political and 
economic global situation. The secular west is dominating the world not only in the 
military, economic, diplomatic and political fields, but with its vast potential in mass 
media creates an intellectual, an academic discourse which is lopsided and does not 
help, create a balanced view of the realities and the issues involved in it. 
The history of humankind has seen the rise and fall of vast empires and civilizations. 
Perhaps no rise has been more astonishing than that of Islamic civilization, both for 
the spread and breadth of its geographic expansion as well as for the development of 
its rich cultural heritage. Islamic civilization provided remarkably a coherent system, 
a worldview and a way of life that gave meaning and direction to the lives of 
Muslims for some twelve centuries.' Though Muslims have been at the receiving end 
and particularly in political and economic aspects for a few centuries now, yet 
Islamic culture continues to flourish in various dimensions of Muslims life. 
Islam's eternal message of peace and brotherhood on earth echoes in the continents 
of the globe. All the hues of the human race black, brown, yellow and white mingle 
beautifully in the divinely blessed fraternity of Islam. However, in the modem 
period (late 19 and 20 Centuries), the Islamic tradition has encountered its greatest 
challenges both political and ideological. The enemies of Islam weave many 
cobwebs of lies and distortions over the centuries to blur its image."* 
I. Some Issues in the Contemporary Discourse on Islam and Religious Pluralism 
Whenever and wherever something horrific happens, fingers are pointed at Islam and 
its followers. It is true; '"ill-will" is never said well'. How true ring the words of the 
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Holy Qur'an in the present scenario: "wherever you may be, death will get you, even 
if you are in the fortified towers." (4:78) The critics of Islam often quote, out of spite, 
certain Qur'anic verses that were revealed, not as a general rule, but under the 
extraordinary circumstances asking the Muslims to keep the non-believers at arm's 
length, or even to wage war against them. Their efforts are diverted to prove that 
Islam is a militant religion and its followers (the Muslims) are prone to terrorism. 
While recounting those events in which Prophet Muhammad (saw) joined his 
companions and followers in battles against his oppressors, his detractors should also 
recall how he forbade bloodshed and forgave those very oppressors of his native 
place (Mecca) when he entered the city as a victor, and did not avenge even the 
brutal killing of his own uncle (Syedna Hamza) and the mutilation of his dead body 
in spite of having power over the killer and his patrons. It was the same Prophet of 
Islam who forgave that Jew who had poisoned his food while playing host to him. It 
was the same Prophet of Islam who instead of cursing the wrongdoers of Taif for 
having pelted him with volleys of stones prayed to God to show them guidance. He, 
who was in constant communion with God, acted on Divine inspiration and set a 
personal example for the believers to follow in his footsteps,. He was advised 
through the revelation: "And that is granted not but to those who bear with patience 
and that is granted not but to thoOwse of great good fortune."(41:35) His devout 
followers, who are now being dubbed as "fundamentalists", consider it as important 
to follow the path indicated by the holy Prophet thought his personal example so as 
to act on the revealed guidance preserved in the Holy Qur'an. They will never go 
astray, willingly and consciously from the Qur'anic guidelines, as also from the holy 
Prophet's traditions (Sunnah), meticulously recorded by the pious compilers. So, if 
anyone claiming to be a follower of Islam, doe what runs counter to the teachings of 
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the Holy Qur'an or conflicts with the patience of he holy Prophet, is not worthy of 
being condemned as "fiindamentalist" for the simple reason that instead of basing his 
thought and actions on the two fundamentals (the Qur'an and Sunnah), he deviates 
from them. Surah nine had been revealed when actual conflict with the idolaters of 
Mecca was anticipated, and a clash with the then Christian Byzantine Empire was 
also predictable. Therefore, commandments regarding the conduct of Muslim 
soldiers in the wars that were immanent at that time were received from above. These 
commandments have a permanent value as they were neither withdrawn nor 
superseded by other commandments on the subject. A good Muslim, who is required 
to behave with compassion and kindness with his opponents in the actual theatre of 
war, cannot be expected to behave cruelly and inhumanly in civilian localities in 
peacetime. If one behaves that way, he flouts the Divine commandments. Such 
persons, who may be Muslim either by descent or by citizenship of an Islamic state, 
but are proved guilty of committing atrocities on the civilian population, can be 
treated as deviationists, acting according to their wrong perception of rendering 
service to a religious cause. Islam or any other religion, which preaches sanity and 
respect for humanity, and aims at creating God-consciousness, fearing that everyone 
is finally accountable to God for all his actions and is liable to suffer terrible 
punishment in the next life, will by no stretch of imaginations sanction terrorism.^ 
After 11 September, the current propaganda fosters the view that all religions with 
the exception of Islam support modernity and the ways of mutual harmonious 
relations. Since this prelude, many in the West have come to view the Islamic world 
with a mixture of fear and hostility. Violent attacks of the 11 September seem to 
validate Samuel Huntington's theory of a "Clash of Civilization". In the West, 
Islamic principles, theology and above all political activity in the name of Islam have 
become suspect, while traditional schools of learning and the Islamic seminaries, or 
madaris, have come under special scrutiny. There is widespread debate in the West 
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over the training of Islamic clerics and religious leaders, the authority they hold in 
their societies, and whether they use this authority to promote violence against 
Western targets.^ 
The other allegations include, Islam Intolerant to other faiths, Islam a Religion of 
Fundamentalism and Fanaticism, Jihad to cleanses the state from non-Muslims, Islam 
breeding Terrorism, Islam spread by the sword, Islam and the Muslims as non-
Accommodative and non-Cooperating Entity, and many other accusations and 
allegations which are leveled against Islam and the Muslims to malign their position 
and to question its pluralistic nature. 
Some of the appellations have connotations over lapping with those of the others. 
Hence it is not each and every point given above, need to be discussed. A galaxy of 
scholars quoted henceforth have deliberated upon some of them, but it is the tone, 
tenure, approach and the direction which will distinguish them for their position and 
stand on such issues. 
A. Intolerance, Fanaticism and Islam 
We are conscious of a new wisdom and philosophy that has spread in the world now, 
the tenets of which are entirely different from those of the former wisdom and 
philosophy (of the Greeks). They are as much in disagreement with the tenets of 
ordinary present day Islam as the tenets of Greek wisdom and philosophy were with 
the tenets of customary Islam during their time...yet the Muslim scholars of that time 
accepted them like religious tenets, and this has made things even more difficult.' 
Many non-Muslims do carry the idea that Islam is uniformly intolerant and fanatic is 
a picture that is rooted in centuries of hostilities and misimpressions. The West has 
constructed an image of Islam as "the Other" identifying Islam with its most exotic 
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elements. Islamic faith is equated with fanaticism, as in Voltaire's Mahomet, or 
Fanaticism (1745);^ Islamic political authority is equated with despotism, as in 
Montesquieu's intentionally redundant phrase "Oriental despotism." Islamic tradition 
is equated with backwardness and primitiveness, as in Ernest Kenan's inaugural 
lecture at the College de France (1862), one of the founding documents of modem 
Orientalism: "Islam is the complete negation of Europe; ...Islam is the disdain of 
science, the suppression of civil society; it is the appalling simplicity of the Semitic 
spirit, restricting the human mind, closing it to all delicate ideas, to all refined 
sentiments, to all rational research, in order to keep it facing an eternal tautology: 
God is God."'° The Post September 11, world has witnessed the more alarming rise 
of expressions of hatred for Muslims, for Islam and everything Islamic. The Qur'an 
has been compared to Hitler's Mein Kampf, with the suggestion that reading it in the 
current context is an act of treason. Islam has been equated with Nazism and the 
Prophet Muhammad has been declared to be a terrorist on a prominent national 
media show." 
Islam is generally regarded as a religion that is hardly compatible with pluralism. 
Muslims themselves are obviously partly to be blamed for this because many of them 
have little knowledge of, religions other than their own. Worse still, they tend to take 
pride in their ignorance, forgetting that the Prophet Muhammad (saw) has said: 
"knowledge is the lost Property of the believer and he should reclaim it wherever he 
finds it." Many of them also respond to a growing sense of social alienation, 
associated with globalization, poverty, political injustice, and other genuine 
grievances, by reducing Islam to a militant political ideology that closely conforms to 
the Islamphobic view of Islam so dear to the media pundits. 
Muslims have failed to publicize the vision of pluralism that is in the heart of Islam 
because it is a vision that many of them have lost. Muslim have some hesitation in 
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using the word Pluralism, which seems to undermine the central Islamic principle of 
unity, or tawhid. Yet as Dr. Morad Hofmann'^ says, "it is essential that the Western 
media and those who exert and influence on public opinion should be made aware of 
the true Islamic model of religious Pluralism". Since for Muslims, religious diversity 
is divinely ordained, (5:48) Muslims are not only bound to respect and understand 
other spiritual paths in the interests of peace, justice, love, and social harmony, but 
they are also bound to do so in pursuit of the truth.'^ The crisis facing the Muslim 
world today can be largely attributed to a lack of openness and a lack of engagement. 
It could justly be said that the challenge at this moment of extraordinary opportunity 
for a new world order, is for Muslims to engage actively and creatively with the 
whole of mankind.''' 
Before the atrocity now known by the abbreviation 9/11, Islam was already receiving 
a bad press as a result of bloody conflicts in many parts of the world-notably 
Palestine, Chechnya, and Kashmir, but after that date Islam has become, a synonym 
for fanaticism and terrorism for many people. The chief aim of this work is to 
promote mutual understanding between the Jews, Christians and Muslims and the 
other faiths, and to demonstrate that there is no contradiction between Islam and the 
concept of Religious Pluralism. It is hoped that, by stimulating further thoughts and 
discussions, this will be useful to all those around the world who are engaged in the 
task of constructing a more just and humane world in which religious and cultural 
diversity will be respected. 
B. Muslims as non-Cooperating entity? 
The Political dimension of Islamic teachings cannot be denied. Islam treats human 
life as a unity, in which politics is not divorced from spirituality. But it must be 
emphasized that its political dimension is not extended to denigrate its moral and 
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spiritual values, nor does it approve of the stipulations that the practice of its human 
values are subject to the defecto realization of its political dimension. 
On the contrary, it enjoins its adherents to observe them in all conditions and in 
respect of all people. More importantly, it believes that practice of Islamic moral 
values is desirable precisely because Allah wants the establishment of a humane and 
just political dispensation. 
It is in this perspective that the Qur'an commands the faithful to extend willing co-
operation in the realization of goodness and piety and prevention of vice and 
tyranny.'^ The Qur'an says: 
Help one another in acts of righteousness and piety, and do not help one 
anther in sin and transgression. (5:2) 
In a plural society, whoever struggles towards the attainment of equity and justice 
and removal of human exploitation and denial of human rights deserves unreserved 
co-operation of the Muslims. In our society inequality and repression is so widely 
spread, so strongly entrenched, and so domineering, that only a concerted collective 
effort, in which all irrespective of their religious or social pursuance take part can 
possibly contain it. 
In fact Islam enjoins the Muslims community to spearhead such endeavors, to be the 
front-runners in the noble pursuit of justice and equity, minimization of hunger and 
disease and eradication of vice and corruption. There is hardly any justification to 
hedge these endeavors within the parochial or cultural confines of one's own 
community. For as discussed above these ideals are universally valid for all human 
beings. 
Those who prefer to stifle protest when injustice does not impinge one the rights of 
their own community and screech and wail only if it affects them directly betray 
Allah's command to show concern for all mankind. The religion of the oppressed 
should prove no bar to extend the arm of rescue.'^ 
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Prophet Muhammad (saw's) Sumiah which is the role model for the MusHms show 
that Muslims welcome others and participate in the activities with others which aim 
at promoting peace and welfare of the people. Prophet (saw) wish to rejoin a 
covenant called Hilfu-Fazul, in which the prophet (saw) was a partner was agreed 
upon within a plural society, even before the Prophethood was conferred on him.'^ 
The al-Fudul Alliance (Hilf al-Fudul) was reportedly formed during pre-Islamic 
period under the leadership of an Arab notable, 'AbuduUah Ibn Jad'an, in order to 
help restore the rights of some tribal Arabs who were attacked and looted by rival 
tribal aggressors while on their way towards Mecca. Before being a prophet, 
Muhammad took an active part in that Alliance, which was purely a matter of 
defending human rights. Yet, to formally establish a tradition of a human rights' 
movement in Islam, Muhammad recalled that incident with great appreciation after 
being Prophet, asserting that he wouldn't value his participation in Fudul Alliance 
with any worldly rewards! Obviously, that participation had nothing to do with the 
religion of the parties involved. The leader of the Alliance ('Abdullah Ibn Jad'an) 
was a pagan (i.e. mushrik) and the restored rights belonged to other pagans who 
mostly used to worship idols around the Ka'ba. Nonetheless, Muhammad (saw) 
expressly confirmed his willingness to re-join that Alliance whenever repeated. It 
was reported; however, on the Prophet's authority that Ibn Jadan might not be 
rewarded on the Day of Judgment for his worldly good deeds, since he never asked 
for God's forgiveness. That was still a different matter, completely irrelevant to the 
1 ft 
Prophet's appreciation to the value of human rights on this Earth. 
Extending a helping hand is the minimum moral obligation of a Muslim. But is as 
much rewarding as comprehensive an endeavor. The small incident of Abu-al Jahl's 
refusal to pay the Bediun the price of his camel did not prevent the Prophet to go to 
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his rescue. The tradition that asks the Muslim not to dismiss small vices as 
unimportant contains a wisdom disregarded in our ordinary business of life.'^ 
A tradition relevant to this aspect of the matter is as follows: 
O! Ayesha, Protect yourself from lighter (minor) sins, for they pile upon a man and 
destroy him. ^ '^ 
To effect reconciliation between two persons is an act of charity. Similarly to help a 
person to ride his camel or help him lift his baggage on it, to say couteous words to a 
man are all acts of charity, and similarly to remove harmful hurdles (like stone) from 
public path is an act of charity. 
However, the biggest tragedy of the present times is that the terms and expressions 
are used and misused for the advancement of vested interests of the powers that be. 
In the post 11 September Scenario, President Bush issued a threatening call to the 
world, either to join him as collaborators in his fright for the eradication of the so-
called alleged perpetrators of the 11 September event or he would treat them as non-
cooperating one's and thus are his enemies even without knowing the actual 
perpetrators of the 11 September episode. Anybody with any sense of justice or 
reasonability should have or would have first tried to establish or understand the 
identity of the alleged crime then asked for appropriate judicial decision regarding 
the punishment to an alleged act of terrorism but there was no scope for such a 
discussion just raising such an issue would have been treated hostile act and support 
to the so-called terrorism.^^ 
Israel in the West-Asia is the holy cow of the Western powers, its aggression, its 
policies, its behavior, rather its very existence, has been condemned by most of the 
people in the world. Even UN had passed many resolutions during the last sixty years 
against it. Yet, Western countries describe any act or position of any body in the 
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West Asia or any part of the world, which is not in tune with the aggressive policies 
of Israel as acts of terrorism. As Muslims are the direct victims of large hate Israel 
and support the resistance movements there. So it is very convenient for the West to 
accuse Muslims of intolerance and non-cooperation. Preparing themselves for total 
submission to the ever-increasing assaults of Israeli means tolerant and cooperative 
behavior in the West's dictionary of these words with reference to Islam and 
Muslims. 
The picture drawn by the offenders can be argued as erroneous, because there is 
nothing inherently violent about Islam as a religion. Indeed quite a reverse.^ ^ Islam 
means submission to the Will of God. In its ethical sense Islam signifies striving after 
the ideal. A Muslim is one who submits to the Will of God. Islam and Muslims 
derive from the same word as the Arabic for peace. The traditional Muslim greeting 
is peace be unto you.^ '* And it is also necessary to understand that war in certain 
circumstances is a duty, and is governed by a strict code of conduct that forbids, e.g. 
the killing of women and children. The striving denoted by the verb jahada is 
primarily spiritual or moral, as in God's admonition to the Prophet: "Strive hard 
against the deniers of the truth and the hypocrites."(9:73) Other passages indicate that 
the Qur'an itself is the instrument with which believers must strive against those who 
disbelieve. 
All external forms of struggle-and these include fighting ignorance and injustice-are 
worthless if they are not accompanied by the irmer struggle, or greater jihad, against 
evil and the whims of the ego. The prophet Muhammad (saw) is reported to have 
said: "if a man engaged in battle entertains in his heart a desire to obtain out of the 
war only a rope to tether his camel, his reward shall be forfeited." A soldier is not a 
mujahid if he is motivated by hatred, or revenge, or personal ambition, or the pursuit 
of worldly gain, and there is a well-known story that the Prophet Muhammad's son-
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in-law ' Ali ibn Abi Talib felt obliged to refrain from killing a man who spat at him to 
avoid the sin of killing his enemy in anger. 
Only self-defense, in the widest sense, including the defense of religious freedom, 
makes force permissible for Muslims. If people did not have such a right to fight, 
then "monasteries and churches and synagogues and mosques, in which God's name 
Is much remembered, would surely have been destroyed by now". (22:40) However, 
it is also written: "whoever pardons (his foe) and makes peace, his reward rests with 
God". (42:40) And "if they incline towards peace, incline thou also to it and place thy 
trust in God". (8:61) Those who have been unjustly driven from their homelands 
have a duty to fight. However, when the opportunity for peace arises, Muslims are 
encouraged to be forgiving and to seek reconciliation, for mercy and compassion are 
God's chief attributes, and it may be that "God will bring about affection between 
you and some of those whom you now face as enemies". (60:7) According to one 
Prophetic tradition, to settle a dispute between people is more excellent than fastmg, 
charity, and prayer. On the basis of the above definition of a just war, it can easily be 
figured out which recent and continuing conflicts may legitimately fall into the jihad 
category. 
There is a widespread fallacy that without religion there would be no more wars. But, 
as the Chief Rabbi Jonathan Sacks rightly says in his book The dignity of Difference, 
"If religion is not part of a solution, it will certainly be part of the problem". The 
present recourse to violence throughout the world is symptomatic of a general moral 
crisis, a spiritual bankruptcy, and increasing social injustice. The fact that religious 
extremism is rooted in genuine grievances does not make it any less an aberration 
contrary to the whole spirit of Islam. With the decline of traditional knowledge and 
the dissemination of Western secular values, the ecumenical and mystical aspects of 
Islam are not only unfamiliar to the majority of non-Muslims but they are not 
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properly understood by the average Muslim, even though they are clearly expressed 
in the Qur'an. This is why the time has come for Muslims and non-Muslims to join 
together in an intellectual and ecumenical jihad. It is only by "the stockpiling of 
trust" through inter-religious dialogue that we can lay the foundations of a more 
pluralistic and peaceful world. 
How can we live in peace and avoid the clashes of culture or civilization that are 
being widely predicted unless we recover the unity of the pluralistic vision that is at 
the heart of all the great spiritual traditions? But from every quarter, this vision is 
now under threat. The attacks on the twin towers of New York and the pentagon of 
Washington has killed so many people of different nations and faiths, and since then 
a direct or indirect consequences of this event, thousands of innocents have been 
killed at different places of the world, which has become increasingly dangerous, 
interdependent, multi-cultural, and muhi-religious, and at the same increasingly 
polarized. Never, in the history of the human race, has there been simultaneously 
such a capacity for mutual understanding and such a capacity for global destruction, 
such a wealth of information and yet such a dearth of wisdom and understanding. 
Despite the increasing interdependence of all nations, both economic and ecological, 
the astonishing new means of communication at our disposal, and the revolutionary 
growth of computer technology, enabling us to store an almost infinite quantity of 
data, there is as much fear, hatred, prejudice, insincerity, ignorance, and 
Oft 
misunderstanding, as much lack of real communication, as ever before. 
Islam as discussed above, has often been caricatured by the media as an intolerant, 
militant Arab faith, spread by the sword, too simplistic to satisfy the modem mind, 
yet presenting a dire threat to western political hegemony. Thus, this cartoon-like 
portrayal casts the Muslims as both midget and superman. 
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C. Demonization of Muslims and Islam 
Muslim attitude to people of different faiths is defined by Islamic general view of 
humanity. We have already discussed above that Islam teaches its adherents to 
respect the religious sensitivities of people of other faiths. A clear injunction of the 
Qur'an enjoins the Muslims not to abuse or vilify the gods worshipped by others.^ ^ 
Do not revile those whom they invoke other than Allah, because they will revile Allah 
in ignorance out of spite. (6:108) 
But another vital aspect of this teaching has been scarcely emphasized. Islam 
believes in the essential goodness of man. Basic goodness of human nature, in its 
view, is not limited to Muslims only. People of other faiths, in particular those it calls 
people of the book, may not all be devilish in disposition, wickedly disobedient to 
their Lord, and tyrannical in their behaviour to mankind. 
The Qur'an emphasizes the humility and learning of a section of Christians in the 
following verse: 
You will surely find that of all people they who say: "We are Christians" are closest 
to feeling affection for those who believe. This is because there are worshipful priests 
and monks among them and because they are not against. (5:82) In another context 
describing Jesus, the Messenger of Allah the Qur'an emphasizes the kindly character 
of his followers: 
And we put in the hearts of those who followed him, compassion and mercy. (57:27) 
Although in the beginning of the above verse the Qur'an has emphasized the open 
hostility of the pagans and the Jews, it has only referred to the de facto situation and 
not to the universal character of these people. The validity of this assertion rests on 
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the frequent Qur'anic statements in respect of the original goodness of human nature 
and its fraihies. The Qur'an says: that 
We have indeed created man in the finest of moulds. (95:4) Indeed, we honoured the 
progeny of Adam, and bore them across land and sea and provided them with a good 
thing for their sustenance, and exalted them above many of our creatures. (17:70) 
The distinction between a Muslim and non-Muslim does not lie in the former being 
good and kindly and God-fearing by nature while the non-Muslims are bad and cruel 
by the original and intrinsic traits of character. The difference is acquired, by choice 
and sometimes due to the situation in which a man is bom. The demonization of a 
whole community, a cruel and mischievous pastime of western imperialism, which 
the Jewish lobby has conspired to lead and sustain, is foreign to Islamic temper and 
antagonistic to the very soul of Islamic values. Muslims do not share the malicious 
perception of west-inspired media to dub terrorism as Islamic and nuclear bomb as 
Islamic or otherwise. Such terms are not innocent, they are calculated to malign and 
demonize the entire Muslim community. Throughout their glorious past, Muslims 
have, never for a single moment of failure labeled a sword as Christian or Hindu, or a 
sea piracy as Jewish or Christian. The Frankenstein of 'Islamic fundamentalism' is 
used in wanton disregard of truth and fairness to colour the global Muslim 
community, and in particular the Islamic movements, as fanatic, antidemocratic, and 
downright cruel. 
Following in the footsteps of Zionist inspired western assault on the basic character 
of the Muslim community, the Sangh Parivar in India never misses an opportunity to 
indulge in their pastime of Muslim baiting. Demonizing the Muslims as such is 
presumably, the only scholarly occupation of some journalists like Arun Shourie. 
They are pastmasters in distortion, displaying half-baked and ill-digested morsels of 
facts as the only reality so long as it effectively and persuasively projects the entire 
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Muslim community as fanatics, obscurantists, repressive and unworthy of a 
democratic dispensation. 
Muslims, by virtue of their mindset and lofty human ideals, have never, demonized 
the whole communities as unworthy, dishonest, prone to violence or untouchable. 
They have never abused gods whom they consider, as per their belief, unwarranted 
human inventions. Their history is an eloquent testimony to this regard for religious 
susceptibility. Whoever, did otherwise, was impelled not by Islamic teachings but in 
brazen disregard of Qur'anic injunctions and commands of the Prophet. 
Further, the demonization of non-Muslims is diametrically opposed to the Muslim's 
mission of Dawah, the call to Allah. Demonization of the unbelieving masses is the 
antithesis to this call. Muslims are enjoined not to disparage the human kind as such, 
for in that case it would be futile to address them. 
It is, therefore, important that Muslim should believe in the essential proclivity of all 
men to be good, kind and compassionate. The search for truth is ingrained in the very 
nature of man. He may fall prey to his frailties like anyone else of his kind. In every 
community there are good and bad elements. To identify and select the good 
elements and to focus them for the call of Allah is a prerequisite for the successive 
consummation of Islamic message. 
Demonization is a western inspired game whose sole object is to foist its materialistic 
and permissive culture across the globe. It is an exercise in character assassination, 
mudslinging and downright distortion of alien cultures and creeds that, in their 
perception, are likely to be the chief actors in a future drama of clash of 
civilizations."'" 
Stereotyping others, say Hindus, is purely political in intent, a bye product of 
ignorance and deliberate social ostracization of culturally divergent communities. It 
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serves the vested interest of certain pseudo religious cliques that determine and feed 
the religious sensitivities of a community. These people frequently derive their 
income and social prestige through a clever design to manipulate prejudices bom of 
ignorance. To shun other cultures and tradition is frequently interpreted as a 
necessary condition to the preservation of one's own. That is a patently misguided 
perception. It only ends up in a world torn asunder by hatred, discord and acrimony. 
Such a world is scarcely suited to the voice of sanity, peace and harmony. 
An Ummah appointed to call mankind to reason and love, has an inspiring role model 
in the holy Prophet (saw's) endearing style of Dawah. He always addressed his 
countrymen in affectionate words, such as 'O! my community!' or ' 0 ! my brothers!'. 
Upon being asked why has he grovm old so early, the Prophet (saw) is reported to 
have replied: 'The chapter Hud and chapters like it have made me grow old.' His 
intense love for his community and the tribe, made him brood over the dire 
consequences of their refusal to heed the message of Allah. Prophets rarely lost hope 
in the essential goodness of their people, even when they were spitefully hostile to 
their message. They considered the unbelievers as those led astray from the right path 
but always hoped that qualities of heart and mind would eventually prevail. 
Demonization of whole communities has never been their game."'^  
II. Reciprocity in Inter-Commuiiity Relations and Islam 
Khurram Murad: The Church in the context of Christian-Muslim relations has 
recently suggested the basis for coexistence. In a document issued by the 'Islam in 
Europe committee' a joint committee organized by the Conference of European 
Churches (CEC, Protestant) and the Consilium Conferentiarum Episcopalium 
Europae, (CCEE, Roman Catholic). Christian/Muslim reciprocity has been presented 
as an alternative mode of behavior in a plural world.''"' Some others in the west have 
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also advocated the development of a Global ethics in a world afflicted by intolerance, 
hatred and hostility. 
Reciprocity in human relations is a dangerous prescription because it suffers from 
certain serious defects. Cordiality in inter-community relations, as very aptly pointed 
out by Khurram Murad, is essentially a moral issue. To quote him"...reciprocity may 
be used in the entirely negative way of ^ evil for evil'. This much the document itself 
concedes and rejects as being against scriptures". ^'^ 
Our concern is to find a way to peaceful and happy coexistence while, at the same 
time preserve our religious and moral identities. 'Reciprocity' if interpreted as a 
pragmatic option implies the renunciation of the values enshrined in the Qur'an and 
Sunnah or at the least, according primacy to the exigencies of the situation. 
Moreover, as rightly pointed out by Khurram Murad, it is immoral. If it is interpreted 
as a philosophical alternative that requires the freedom to adopt and absorb elements 
of other cultures, it is the very negation of our religious identity. Similarly the 
development of a global ethics is an impractical option. It is an undefined and 
nebulous concept. It amounts to secularization of religion and ethics. Even though all 
religions share fundamentals of ethical behavior they differ in the concept and 
implications of ethics in many important respects. By far the most important aspect 
of the matter is that the denial of religious sanction to specifics of ethical behavior 
reduces it into only an expression of goodwill. 
Reciprocity is contentious, and may continue to be so, because it is difficult to agree 
35 
upon what exactly is good treatment and what reciprocity means. The danger 
involved in this may be highlighted with reference to the Indian conditions. An 
important aspect of the ground realities in India is that Muslim community is a weak 
partner in the interaction process. Reciprocal behavior in such a situation is most 
likely to incite the dominant community to mete out an immeasurably harsher 
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punishment for even minor deviations. In a positive gesture, the demand on the 
weaker community may amount to abandonment of some of its cultural traits in 
return for minor concessions. Thus reciprocity is a sure prescription to abide hostility 
when parties of the game do not compare in strength and ability. 
III. Non-Muslim Responses to the Challenges on Islam and Religious Pluralism 
The standard of Religious tolerance in the Islamic civilization attained a height, 
which has no parallel in the past history of mankind. And even the truth loving 
historians of the west and the rest of the world is in accord with this view and bear 
witness to it. Arnold Toynbee says, "There is a crying need for the propagation of 
Islamic virtues". The ones who advocate Islam are, M K Gandhi, Bhagwan Das, 
Bertrand Russell, Draper, Gustav Derricks, T.W. Arnold and many others. The above 
personalities have even to an extent washed so many allegations and accusations 
which the west and the other enemies had leveled agamst the Islam and the Muslims, 
not since the event of 11 September 2001, but down from the history of Islam.^ ^ 
The outstanding characteristics of the early Islamic cuhure should be looked into 
with a fair and objective outlook (in an age dominated by narrow concepts of race, 
sect and class) is its refreshing spirit of tolerance. And this is a fact, in spite of the 
centuries old propaganda carried on in ignorant or malicious quarters to suggest, that 
Islam has a narrow and dogmatic ideology and that it was imposed on the world 'on 
the point of the sword.' Perhaps, it is the unhappy legacy of the age of crusades when 
Christianity and Islam confronted each other as the two most proselytizing religions 
of the world, and propaganda was even one of the great weapons of war! To those 
who are interested in a fair appraisal of the teachings of Islam, it would be fine, if 
they glimpse over Iqbal's six lectures on The Reconstruction of Religious Thought in 
Islam, of Amir All's The Spirit of Islam, and the writings of the above-mentioned 
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scholars on the subject. They will, then discover that Islamic teachings of Islam 
which takes an evolutionary view of religion. 
The well known American writer, Draper says: "During the period of the caliphs the 
learned men of the Christians and the Jews were not only held in great esteem but 
were appointed to posts of great responsibility and were promoted to the high ranking 
jobs in the government. Haroon Rasheed appointed John son of Mas-Waih, the 
Director of public instructions and all the schools and colleges were placed under his 
charge. He never considered to which country a learned person belonged nor his faith 
and belief, but only his excellence in the field of learning".'*'' In the early thirties 
Gandhi said on one occasion: "In its glorious days Islam was the most tolerant 
religion. It commanded the admiration of the world. Let Hindus study it reverently 
and they will love it as I do...It was not the sword that won a place for Islam in those 
days in the Scheme of life. It was the rigid simplicity, the utter self-effacement of the 
Prophet, the scrupulous regard for pledges, his intense devotion to his friends and 
followers, his intrepidity, his fearlessness, his absolute trust in God and the mission-
these, and not the sword, carried everything before them, and surmounted every 
obstacles." 
"Someone had said," continued Gandhi "that the Europeans in South Africa dread the 
advent of Islam since the civilized Spain under the Moors took the torch light to 
Morocco and preached the gospel f brotherhood. The Europe4nas of South Africa 
dread the advent of Islam, for, they are afraid of the fact, that, if a native race 
embrace Islam, they may claim equality with white races. They may well dread it. If 
brotherhood is a sin, if it is equality of the coloured races that they dread, then that 
dread is well founded; for, I have seen any Zulu embracing Christianity, does not 
ipso-facto come on a level with Christians', while immediately he embraces Islam, he 
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drinks from the same cup, eats from the same dish as a Muslim. That is what they 
dread."^' 
The well-known historian of our times, wells, under the head Islamic teachings, 
writes: "The Islamic teachings have left great traditions for equitable and gentle 
dealings and behaviour, and inspire people with nobility and tolerance. These are 
human teachings of the highest order and at the same time practicable. These 
teachings brought into existence a society in which hard heartedness and collective 
oppression and injustice were the least as compared with all other societies preceding 
it". Again he continues; "Islam is replete with gentleness, courtesy and fraternity".''^  
Sir Mark Syce, writing on the qualities of Muslim imperialism during the period of 
Haroon Rasheed says, "The Christians, the idolaters, the Jews and the Muslims as 
workers running the Islamic state were at work with equal zeal".''^ 
Bertrand Russell in his book "the History of Western philosophy" observes; 
"throughout the Middle Ages, Jews had no part in the culture of Christian countries, 
and were too severely persecuted to be able to make contribution to civilization 
beyond supplying capital for building of cathedrals and such enterprises. It was only 
among the Mohammedans, at that period that the Jews were treated humanly and 
were also to pursue philosophy and enlightened speculation..." 
Again Russell observes: "Throughout the Middle Ages, the Mohammedans were 
more civilized and more human than the Christians. Christians persecuted the Jews, 
especially at times of religious excitement; the crusades were associated with 
appalling programs. In Mohammedan countries on the contrary Jews at most times 
were not in any way ill-treated, especially in Moorish Spain, they contributed to 
learning. Maimonides (Abu Imran Musa Ibn Maymun (1135-1204)) who was bom at 
Cordova is regarded by some, as the source of much of Spinoza's philosophy. When 
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the Christians reconquered Spain, it was largely the Jews who transmitted to them the 
learning of the Moors. Learned Jews who knew Hebrew, Greek and Arabic, and were 
acquainted with the Philosophy of Aristotle, imparted their knowledge to less learned 
school. They transmitted also the less desirable things such as al-chemy and 
astrology. After the Middle Ages, the Jews still contributed largely to civilization as 
individuals, but no longer as a race. 
In contrast to this what is happening today, is unimaginable. The Muslims, who 
welcomed the Jews in Palestine to live like brothers, were driven out of their soil, 
tortured, killed and the savagery had reached a point of breaking the bones of 
Palestinian Muslims. Shakespeare in his 'As You Like It' rightly said, "Blow blow 
thou winter wind, thou art not so unkind as man's ingratitude". The Jews have 
usurped their territory and holding Palestinians at ransom. This is 'the unkindest cut' 
on the part of the Jews who were always protected by the Muslims, whereas, England 
kept the Jews out, for more than three hundred years. But today, as things stand, the 
Jews and Christians who were bitter enemies for centuries have become friends over-
night (marriage of convenience) for political and economic ends, and doing all in 
their power to annihilate the Muslims under some pretext or other. Yet, the so called 
super powers, (especially USA and Britain) call themselves civilized and charge 
others of terrorism. What a shame! They forget that, righteous behaviour is the only 
sensible practical politics. In this period of crisis and apprehension we should not 
forget the basic principles of all religions, that the way to overcome evil is by doing 
good."' 
Arnold discussing the religious Thought of the Christian religious sects writes: "But 
the principle of the Islamic religious tolerance do not allow such things which 
culminate in oppression and tyranny. Therefore the behaviour of the Muslims 
remained quite different from that of the followers of other religions. Rather, the 
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Muslims did not approve of the injustices of the various sects of other reHgions, 
which they had meted out to one another due to religious prejudices. This we can 
vouch for since we have before us the evidence of history that where the various 
Christian sects living as subjects of the Islamic state were concerned, the Muslims 
never faltered in the maintenance of balance of justice between them. A manifest 
example of it is that after the conquest of Egypt, the Jacobite sect of the Christians to 
avenge themselves of the tyranny of the Byzantine Christians of the past, took 
possession of their properties and churches of force. But the Islamic state meted out 
full justice to them, and all the properties and churches of the conservative Christians 
to which they could prove their just claims were duly restored to them." 
Arnold goes on to say: "When we witness the justice and equality and religious 
tolerance of the Muslims to their Christian subjects in the early days of the Islamic 
state, it becomes very evident that the propaganda of the west regarding spread of 
Islam by means of sword is not credible and worthy of attention.""*^ 
In the discourse on the theme of Religious Pluralism in the Islamic civilization, it is 
brought in detailed arguments and evidences so that the prejudiced western historians 
may be fully exposed in their nonsensical accusations discussed earlier.'*^ 
It would have been better for these prejudiced western historians to look into the 
record of their black deeds before all this hubbub and noise, lest their own guilt 
should come to limelight and blacken their faces. Here, on the other hand, every 
thing is in broad day light in which even the myopics can see clearly how much we 
stand free of this mischievous charge. However, the conduct of the accusers of 
Muslims is so disgusting that sweat should stand our on their brows with shame. For 
example, during the crusades (in West Asia,) and in Spain, the cruel way they 
manifested their religious prejudice against the Muslims, was enough to bow down 
the head of humanity in shame for all time to come. Rather, their oppressive crimes 
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even against one another, no student of history dare deny. The Protestants killed and 
plundered the Catholics. Particularly, the bloodshed of Bartholomew is also stand to 
their shame and ignominy that was waged adversaries, the European nations. 
Likewise, during the Middle perpetrated hair-raising tyrannies on the people are in 
themselves extremely disgraceful. All these events are evident of the fact that the 
European nations have ever been extremely prejudiced and malicious, and could 
never tolerate any opinion against their own and any alien creed, even if the 
contenders were their own countrymen and belonging to the same lineage. During 
their past history, there is not a single example of religious prejudice and narrow-
mindedness that are really at work in the background of political ascendancy and 
colonial policy. 
The Islamic policy of religious tolerance is evidenced by the patriarch of Antioch, 
Michael, of the later half of the twelfth century. And this is the period when the 
Eastern Churches has been under the Islamic rule for about five hundred years. This 
patriarch, writing about the religious tolerance of the Roman Christians perpetrated 
against the Eastern Churches, goes on to say: 
''This is the reason that when God Almighty, the owner of all Power and 
Omnipotence and One of Whose attributes is also the Lord of Retribution and Who 
confers the rule of the land on whomsoever He is pleased and at times honours those 
who have been in disgrace... When He saw that the mischievous Christians of Rome, 
after coming in power, ravaged our churches and plundered our home, and this 
pillage and devastation were widespread and on a large scale. And divesting 
themselves of humanity they inflicted on us most grievous injury and torment. This 
was the time when God sent Banu Ismail from Arabia to release us from this painful 
torment in which Rome had placed us. Correct, that we suffered some losses also due 
to the domination and authority of the Muslims, such as the slipping away of several 
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Catholic Churches from our hands and going to the people of Khanliq-1-duniah, since 
they had been their possession since long, whereas when the Muslim rule was 
established, whoever held a church it was allowed to remain in his possession. At that 
time we lost the Great Cathedral and the Church of Huron. But as compared with this 
petty loss what great advantage it was to be freed from the revenge of the Romans, 
their prejudice, their torments and their oppression and tyranny, and we are living 
now in a haven of peace." 
The judgment of Gustav Le Bon is that "History is not acquainted with any nation of 
conquerors, kindhearted and tolerant like Arabs. Nor can history present any faith, so 
clear, simple, and harmless like that of the Arabs.""*' 
John Esposito in his book What every one need to know about Islam, says that 
historically, while the early expansion and conquests spread Islamic rule, Muslims 
did not try to impose their religion on others or force them to convert. As "People of 
the Book," Jews and Christians were regarded as protected people (dhimmi), who 
were permitted to retain and practice their religions, be led by their own religious 
Leaders, and be guided by their own religious laws and customs. For this protection 
they paid a poll or head tax (Jizya). While by modern standards this treatment 
amounted to second-class citizenship in pre-modem times, it was very advanced. No 
such tolerance existed in Christendom, where Jews, Muslims, and other Christians 
(those who did not accept the authority of the Pope) were subjected to forced 
conversion, persecution, or expulsion. Although the Islamic ideal was not followed 
everywhere and at all times, it existed and flourished in many contexts."*^ 
The situation is exacerbated in some countries where clashes between Muslims, 
Christians, Hindus, and Jews took place. Sometimes initiated by the Muslims 
community and sometimes by the Christians. In some cases it becomes difficult to 
distinguish whether conflicts are driven primarily by politics and economics or by 
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religion.''^ There are many Islamic organizations or parties that offer an alternative 
vision of society or are critical of government policies form Egypt to Indonesia and 
Europe to America, many Muslims today work their societies and their lives, 
developing new approaches to diversity and pluralism/" The need to redefine 
traditional notions of pluralism and tolerance is driven by the fact that in countries 
such as Egypt, Lebanon, Pakistan, India, Nigeria, Malaysia, and Indonesia, Muslims 
live in multi religious societies, and also by new demographic realities. Never before 
have so many Muslim minority communities existed across the world. The specter of 
living as a permanent minority community in non-Muslim countries has heightened 
the need to address and redefine questions of pluralism and tolerance. Like Roman 
Catholicism in the 1960s, whose official acceptance of pluralism at the second 
Vatican Council was strongly influenced by American Catholics' experience as a 
minority?^' 
IV. Latest formulations of Religious Pluralism: 
A. Rashid al-Ghanoushi ^^  
Some Muslims, undoubtedly, marvel when they find a tenet of Islam matching the 
concept of democracy and proudly declare that Islam is compatible with democracy. 
Similarly, others quickly reject Islam when it challenges the godless and spiritual 
bankrupt aspects of democracy. 
Rashid al-Ghanoushi argues that the Islamic stance regarding secularity may seem to 
follow the logic of double standards that we condemn in others. However, it is not so, 
it is more a reflection of the difference offatwa and ruling according to the situation, 
which is a rule of Figh. It is true that Islam has entered the West through the door of 
secularity and found prosperity and safety thanks to it. As long as the West remained 
under the rule of the Church, Muslims were unable to establish themselves in the 
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West whether as traders or visitors or in any quality. After reflection, one finds that 
Muslims do not owe their presence, nor their relative rights in the West to secularity, 
but rather to democracy, because the Fascist Soviet secularity spared no effort in 
exterminating tens of millions of Muslims and their civilizational heritage, as was 
done by secularity everywhere where it was not accompanied with democracy, like in 
Arab countries, in the Muslim world and elsewhere, in a similar way to the rule of the 
Church. 
Moreover, the rise of the extremist right in more than one Western country, which is 
akin to the church heritage, is a bad omen for all immigrants and particularly for 
Muslims. Hence, secularity as such is not necessarily linked to tolerance, pluralism 
and freedom, and Islam owes it nothing. As for democracy, then yes it is the ally of 
Islam in the West and everywhere else. Whenever it is undermined, then Islam is 
more vulnerable to harm, and the same goes for people of all different religious 
backgrounds, as clearly highlighted in the aftermath of 9/11 and the deterioration of 
the state of individual and public liberties. Because it was in the context of modem 
western civilization that democratic experience emerged and evolved with the 
recognition of the equal rights of all citizens regardless of their religion, all within the 
context of secular revolutions and the subsequent recognition of the values of 
pluralism and, relative, tolerance towards those who are different, some have 
promoted the illusion that there exists a necessary link between secularist 
philosophies on the one hand, and on the other the democratic experience, human 
rights and tolerance. Such claims hold that the way to democracy and human rights 
must pass through partial secularization, that is the neutralization and marginalization 
of Islam in the sphere of society's problems and its political, economic, moral, 
educational and other fields, and restricting it to the personal sphere, or complete 
secularization, that is open war on religion on all levels. 
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Furthermore, placing the tolerance and pluralism seen in western societies in the 
balance of deeds of secularity- even if we accepted such a link between secularity 
and democracy, which is untenable-, does not translate into a similar link in the 
Muslim world. The Muslim historical experience in this regard has been completely 
different. All races and religions- revealed or other- co-existed, including pagans, 
which can still be found in Iraq where the most powerful and most lasting Islamic 
State existed. There was an open atmosphere which attracted people and talents from 
all ethnicities and religions, and which gave refuge to those repressed even by their 
own co-religionists. 
This supports the fact that the pluralism achieved in the modem west, and tolerance 
of those who are different- even if Muslim- on the basis of secular philosophy and in 
contradiction to the heritage and will of the Church was achieved thanks to the higher 
civilisational standards established by Islam. The most ancient Christian churches 
and denominations, Jewish synagogues and Torah scrolls are to be found today in the 
Muslim world. Tolerance of religious minorities under the Islamic State reached such 
an extent that some Muslim scholars complained of their influence through high 
official positions as ministers, etc. in Islamic State, at a time when prosperous cities 
and villages with rich cultures, trade, civilization and culture of co-existence between 
different religions were being destroyed in al-Andalus. 
The civilization and tolerance achieved under Islam were achieved in the West under 
secularity, and fiirthermore higher standards were achieved under the former. The 
Muslim world did not witness the worst forms of despotism and isolation of the State 
with respect to its society and its reliance on violence, nor ethnic and religious 
discrimination, except under the modem Arab and Muslim secular states. This led to 
the emergence of such problems as the ""Kurdish problem", the "Berber problem'' 
which were unheard of under the mle of Islam when all ethnicities found space to 
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express creativity and excellence and even leadership without any discrimination, 
while all these problems emerged under the modem secular nationalistic states. 
This proves that the path of Muslims towards civilization, tolerance, democracy and 
scientific development must pass necessarily through Islam and nothing else, because 
of Islam's pluralistic tolerant uniting nature and its deep roots in the collective 
conscience of the Ummah making it the only call to which the Ummah will respond 
and which will motivate it to revive its will and efforts whether in struggling against 
occupation, or striving to achieve development, unity, tolerance or democracy. For 
no development is possible outside the deep and fundamental cultural heritage rooted 
in the conscience of the Ummah.^^ 
Ghanoushi in his lecture, a few years ago at the Royal Institute of International 
Affairs, London, remarked: "Islam is unique in that it alone recognizes pluralism 
within and outside it frontiers...it doesn't fight with the adherents of other faiths but 
guarantees the rights of their adherents. To Ijtihad in interpreting the Qur'anic text, it 
does not recognize a Church or an Institute or a person as a sole authority speaking in 
its name or claiming to represent it. Decision making through the process of Shura, 
belongs to the community as a whole. Thus, the democratic values of political 
pluralism and tolerance are perfectly compatible with Islam. 
B. Diana L. Eck'^  and Jerremy Henzall Thomas^ *' 
Pluralism is conceivably an ideal environment in which to project not narrow 
formalism but core Islamic values, including the genumely Islamic concept of human 
dignity, the values such as to seek knowledge, equality, freedom, human rights, 
justice and altruism. The principles of a new world order are embedded in the 
pluralistic vision of Islam and were embodied in the prototype of an Islamic society 
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exiting during the time of the Prophet (saw) and in al-Andalus, a vision capable of 
reconciling the demands of diversity and unity in a humane framework. 
Such a vision encompasses not only the openness that characterizes living traditions, 
but also a strong commitment to a particular tradition and community. Diana Eck 
argues that there is no such thing as a generic pluralist. There are pluralists from 
different faith communities, and even humanist pluralists, committed to their own 
tradition, but at the same time willing to encounter one another and respect each 
other's particulates. The task of a pluralist society, she says is "to create the space 
and the means for the encounter of commitments, not to neutralize all commitment," 
for "unless all of us can encounter one another's conceptual, cultural, religious and 
spiritual expressions and understand them through dialogue, both critically and self-
critically, we cannot begin to live with maturity and integrity in the world as a 
house"" 
A view of Pluralism which entails commitment as well as opeimess and respect for 
diversity is definitely not a syncretic view which tries to synthesize, fuse, or cobble 
together different traditions, including incompatible principles or beliefs, into a new 
system, nor is it an attempt to make up an artificial language, to produce a kind of 
religious Esperanto, a common language made up from words and grammatical 
structures selected from some of the major world languages. Made up languages of 
this kind never seem to work. Apparently, there are more people with an interest in 
Klingon, the made up language developed from the Star Trek television series, than 
Esperanto, because Klingon is a language, which dynamically and organically 
expresses the character of a particular group of people, even though they are 
completely fictional. 
It might be said that a language like Esperanto is a worthy attempt to promote the 
"greater common world" of Herculitus or Bacon, but is a profound misunderstanding. 
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Unity cannot be artificially constructed and contrived in this way, because it 
contradicts the entirely natural muhiplicity that is the very matrix of the entire 
universe. Unity is a state of being within ourselves that enables us to live with 
paradox, to reconcile opposites, to respect differences, to understand 
complementarily. It must be first and foremost a spiritual condition. ^'Verily, never 
will Allah change the condition of people until they themselves change what is in 
their souls". (13:11) This is change based on a spiritual perspective and the striving 
(mujahada) to master the lower self, which must take precedence over a merely 
sociological or political view, for the relationship with God is the core of what it is to 
be a Muslim, and, indeed, an adherent of any religious faith. 
In the wake of September 11,2001, and all the dangers which accompany a polarized 
we and they outlook on the world, the West should never forget one of the founding 
principles of its civilization in the affirmation by Plato that philosophical dialectic, 
the testing process of critical enquiry through discussion and dialogue, is utterly 
distinct from and immeasurably superior to rhetoric, and this legacy has ultimately 
ensured that "in the contemporary usage of all modem European languages... the 
word rhetorical is unfailingly pejorative." It implies "manipulative abuse of linguistic 
resources for self-serving ends, usually in the political context..." 
At the same time, Muslims need to recall that one of the founding principles of 
Islamic civilization was a dynamic spirit of open-minded enquiry, which Muslim 
scholars communicated to the Christian, Greek, and Jewish communities in their 
midst. As Muhammad Asad has so eloquently written: 
The Qur'an, through its insistence on consciousness and knowledge, engendered 
among its followers a spirit of intellectual curiosity and independent inquiry, 
ultimately resulting in that splendid era of learning and scientific research which 
distinguished the world of Islam at the height of its vigour; and the culture thus 
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fostered by the Qur'an penetrated in countless ways and by-ways into the mind of 
medieval Europe and gave rise to that revival of Western culture which we call the 
Renaissance, and thus became in the course of time largely responsible for the birth 
of what is described as the "age of science"; the age in which we are now living.^ ^ 
It is stated in the Qur'an that Muslims are "a community of the middle way" (2:143) 
suggesting, according to Muhammad Asad, "a call to moderation in every aspect of 
life" and "a denial of the view that there is an inherent conflict between the spirit and 
the flesh". °^ A closed, exclusive, puritanical, hostile, and inward looking version of 
Islam, which regards all non-Muslims as enemies and infidels and refuses to engage 
with the rest of humankind, corresponds with no period of greatness in Islam and will 
bring none. Let us remember the words of our beloved Prophet (saw): "All God's 
creatures are His family; and he is the most beloved of God who does most good to 
God's creatures." 
C. Muhammad Legenhausen^' 
One of the major motivations for liberal Christian religions pluralists was to provide 
the theological groundwork for better relations between Christians and non-
Christians. Instead of viewing the non-Christian with contempt as damned, he or she 
is seen by the Christian pluralist as in essential agreement with Christianity, for all 
the major religions are held to differ only in their external aspects. Differences in 
religions are to be understood on the model of ethnic differences, and relations 
among the participants in different faith traditions are presumed to take shape within 
the framework of the liberal state, which proclaims complete religious neutrality. 
But in the Islamic thought, religious differences are not seen as a matter of personal 
preference, but as expressions of communal loyalty grounded in spiritual insight and 
critical evaluation. Those of choose a religion other than Islam are making a mistake, 
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either sinfully or excusably, where good relations with non-Muslim are possible 
without condoning injustice, the presumption of an honest mistake is morally 
incumbent upon us. 
In Christianity, especially in Protestant Christianity, there is a strong link between 
salvation and true belief, because it is through faith that one participates in the 
Redemption, which alone is believed to afford salvation. This link between true 
belief and salvation survives among Christian proposals for religious pluralism, like 
those of Wilfred Cantwell Smith and John Hick, in the idea that ultimately the variety 
of religious beliefs is a matter of surface differences over a fundamentally single 
faith, which may not even be expressible in human language. If one denies the 
doctrine of Redemption, in Christian thought, the obvious alternative, at least obvious 
in a Christian context, is the idea that faith is to be purchased through good works, an 
idea emphatically denounced by Luther and by the majority of Christian theologians, 
including Catholics, after him. 
The Islamic tradition appears to offer another approach to the problem. Muslims, like 
Christians, reject the idea that good works alone are sufficient for salvation. It is not 
difficult to find Muslim expressions of the idea that there is nothing one can do 
through one's own efforts to make oneself worthy of salvation without the grace of 
God.^ ^ 
An Islamic non-reductive pluralism may be contrasted with Hick's pluralism and 
Rahner's inclusivism in terms of the place of ignorance in three views. In hick's view 
major creed, no matter how different, expresses in ultimately single faith. That 
ultimate faith may not be expressible in human language, so there is a sense in which 
believers are ignorant of what they really believe. In Rahner's view. Christians know 
what they believe and it is only others who may be ignorant of their latent Christian 
belief. According to the non-reductive view, no attempt is made to reinterpret 
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apparently conflicting beliefs to reveal some hidden agreement. Instead of positing 
ignorance about what we believe, we are to admit our ignorance of how God may 
guide the sincere, and what beliefs are the results of a sincere quest for the truth. The 
identities of all the prophets are not known, and in the most famous hadith about the 
number of the prophets, Abu Dharr reports that the Prophet (saw) told him there were 
124000 prophets (asw). Corrupted forms of the teachings of these prophets may 
survive in any number of the variety of the world's religions and cultural legacies. 
The admission of ignorance in this matter is an expression of humility before the 
judgment of Allah: such humility has featured prominently in the Islamic tradition, 
and it may provide a basis for an Islamic form of a non-reductive religious pluralism. 
After mentioning some of the good people will be saved and the hypocrites who will 
receive a double chastisement, the Qur'an mentions that there are others who must 
await the command of God. Until then, we cannot say whether they will be rewarded 
or punished: "And others must await the command of Allah, whether we will chastise 
them or whether He will turn to them. And Allah is all knowing, all Wise". (9:106) 
John Hick's religious pluralism is to be lauded as a great improvement over its 
exclusivist and inclusivist predecessors in Christian theology, and Muslims will be 
impressed by the fact that the denial of the traditional Christian dogma of the 
Incarnation brings Hick's theology more closer to Islamic doctrine. Nevertheless, 
Hick's reductive pluralism hides a set of moral and political values that are at odds 
with Islam not only because of the detail of the judgments they inform, but, even 
more significantly, because of where they set theu- standards. Islam teaches that we 
are to look to the Qur'an and the Sunnah to find guidance to politics and morals, 
while hick would have us turn to the worldly currents of modem thought, which are 
more often than not decidedly opposed to Islam. And although a severe punishment 
awaits the enemies of Islam, as for those who honestly accepts an invalid creed, it 
must be admitted that this invalid creed it self may be the vehicle through which God 
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ent4end to them His grace and leads them to salvation. What is truly of value to 
Hick's religious pluralism is a tolerance that can be found more completely, in a 
sense within the Islamic tradition, and may be formulated along the line suggested 
above as a non-reductive religious pluralism. 
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The Islamic response to the challenge of Religious Pluralism can be properly 
understood with reference t o its general perspective on human society, and the 
mutual respect and regard for differences of views. It recognizes and respects the 
sanctity of freedom of thought and action. 
Pluralism is thought not to mean only the physical proximity of the people of diverse 
creeds and ethnic origin. It implies interaction on both the individual and collective 
planes. At the individual level friction is not necessarily eliminated. But intermittent 
friction has not impaired the cordiality of coexistence at the individual plane. More 
serious, however is ihc challenge of collective behavior. The challenge of co-
existence between different communities, diverse religious, cultural and ethnic 
entities has assumed alarming proportions. Public relationship between communities 
poses the most serious threat to peaceful coexistence in all plural societies. But 
attempts to lay down principles of coexistence have rarely been made with the 
sincerity they deserve. 
In the post 11 September world, in the name of war on terror, a new impetus has been 
given to the discourse on Religious Pluralism with special reference to Islam, earlier 
Samuel Huntington's "Clash of Civilization" had accentuated the feelings among the 
non-Muslim intellectuals in particular and the common people in general that Islam 
remained the only religion with its belief systems, cultural values and civilizational 
direction which is diametrically opposite to that of modernity. The current 
propaganda fosters the view that all religions with the exception of Islam support 
modernity and the ways of mutual harmonious relations. Since this prelude, many in 
the West have come to view the Islamic world with a mixture of fear and hostility. 
Violent attacks of the 11 September seem to validate Samuel Huntington's theory of 
a "Clash of Civilization". In the West, Islamic principles, theology and above all 
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political activity in the name of Islam have become suspect, while traditional schools 
of learning and the Islamic seminaries, or madaris, have come under special scrutiny. 
There is widespread debate in the West over the training of Islamic clerics and 
religious leaders, the authority they hold in their societies, and whether they use this 
authority to promote violence against Western targets. 
Day-in and day-out a lot of material in media comes out, mostly produced by non-
Muslims which try to portray Islam and Muslims as the ones who are not only misfits 
in the so-called progressive world, but form a big hurdle in the creation of 
harmonious social relations and fostering of inter-religious understandings and 
human progress. While there are many Muslim countries and lands with foreign-
European American, non-Muslim, military forces influencing political, economic, 
social and intellectual landscapes of the individual countries and the Muslim world in 
general; there are number of institutions and paraphernalia created to effect an 
intellectual and cultural change among the Muslims in general. The nature of change 
and the strategies being employed for effecting the change on varied and somewhere 
subtle and somewhere very crude, overt and covert oppressions are being conducted 
to achieve the goals. 
In this background a particular intellectual discourse has been emerging. The main 
participants in this discourse happen to be the non-Muslim so-called experts of Islam 
who do not subscribe to the core belief system of Islam, and the Westernized Muslim 
intellectuals who are projected to be the harbingers of the intending change among 
the Muslims. There is the minimal participation of those who happen to be the loyal 
spokesmen of the tradition. This way an asymmetrical picture emerges of the 
discourse relating Islam. Regarding Religious Pluralism it is assumed that to ensure a 
harmonious social inter-relationship of different inter-religious communities, there is 
a need for religious communities in general to shun and modify some of their 
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religious teachings to adapt to the needs of the modem era in the religious 
communities. The Islam is set apart as the one which is most intolerant of others and 
is jingoistic and aggressive in its attitude and behavior towards others. 
There are many intellectuals mostly western and non-Muslims who have been talking 
of Islam's incompatibility with other religious traditions. Though some of them are 
not very hostile to the Islam as a religion and a tradition yet by and large the whole 
discourse of religious pluralism is based on a secular ethos, which means a purported 
social and religious harmony among religious traditions, sought on the bases of 
peoples perceived visions complimentarity, tolerance, moderation, mutual respect 
and so on. 
Muslims are globally facing a serious onslaught on their countries resources, lives, 
dignity and culture. Religion is particularly chosen as a target, which anybody can 
easily aim at. In these circumstances Muslims are not in a position to enter into any 
sort of dialogue as equal partners as they do not possess that power position and 
where withal to conflict the enemy. The fact remains that Islam as the last revealed 
religion upholds the dignity of man irrespective of region, caste, creed, language, 
ethnicity, nationality and such other physical distinctions. In its long journey of 
glorious civilization it has harmoniously integrated mired ethnicities across Asia, 
Europe, and Africa. Yet Islamic scripture and Muslims uphold that Islam is the last 
authentic revealed religion, which can ensure the true reward to its sincere adherents. 
It has established guidelines for a civilized interaction with religious communities 
particularly of those who have divine origin. It ensures that all such interaction, 
justice, truth, and exemplary behavior should be perused by the adherents of Islam. 
These values and commitments are not just some secular formulations adopted as a 
contingency measure for some expediency. They are firmly rooted in the belief 
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system and community is bound to honour them, observe them, as the ways for 
getting the blessings of Allah here and hereafter. 
Pluralism as a concept has not a very long history in Europe's myriad idea's 
emerging from its secular ethos. It has since developed fast and tried to account for 
the differences in language, ethnicity, geography, sex and other physical 
characteristics. It went fiirther and came up with its ideas on Religious Pluralism. Lot 
of formulations and interpretations heap up in its intellectual stock everyday, while 
Christianity as a religion has been most intimate with the West, yet no religion as 
such is left unheeded by the intellectual formulations regarding Religious Pluralism. 
Unlike the common understanding of religious pluralism as something to accept the 
existence of multiple religions, religious pluralism is the philosophical school of 
western thought which makes its formulations for so-called harmonization of 
relations among different religions based on their presumed versions of different 
religions. A new set of moderates, enlightened moderates, extremists, 
fundamentalists, exclusivists, have been designated for the believers of religions. 
Islam as a last revealed religion has clear-cut teachings regarding the status of other 
religions and guidelines and rules for its adherents to interact with people of other 
faiths. Prophet Muhammad (saw) the companions of the Prophet, Khulfa-i Rashidin, 
and the long history of Islam as a thriving culture and civilization across Asia, Africa 
and Europe have demonstrated pretty well the attitude and the behavioral patterns 
Muslims exhibit towards the people of other faiths. 
In the contemporary scenario, despite very heavy odds against the Muslims to present 
their authentic responses to the issue of better relations among different religious 
communities, there are some significant Muslim contributions in the field. The 
mainstream media has tried to ignore them or at least marginalize them so much so 
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that a common man encounters either the baseless charges of the anti-Islamic forces 
against Islam as intolerant religion or the apologia produced by the westernized elite 
among the Muslims. In the Indian context a long tradition of dialogue has been 
conducted by the Ulema with the leaders of other faiths. Maulana Sayyed Abul 
Hasan Ali Nadavi, while being rector of a religious seminary Nadvatul Ulema, 
Lucknow and a scholar of repute in Arabics and Islamic literature, launched a 
movement in the name of Payam-e-Insaniat, involving intellectuals and religious 
leaders of other faiths for almost three decades. 
Muhammad Legenhausen in his book Islam and the Religious Pluralism- (1999) 
seems to have made a serious effort to critically analyze and philosophical 
background, logical untenability of the various formulations of religious pluralism 
and tried to build a new framework for inter-religious relations what he calls non-
reductive religious pluralism. 
On the intellectual plane Khurram Murad's intellectual formulations regarding 
European Churches, a document on Islam is a key Muslim contribution in the area, so 
much so that Council of Churches for Britain and Ireland, and the Churches 
Commission for Interfaith Relations amended its document on Christian Relations 
with Islam, taking fiill cognizance of Murad's objections to the concept of reciprocity 
forwarded by the church and his arguments for alternative scheme of inter religious 
relations based on the belief and values enunciated by Islam. 
Currently Muslims are not confined to the so-called Muslim nations only; they are 
now part of Europe and America as well. The fact remains that majority of the 
Muslims live now in the non-Muslim countries. They are fully conscious of their 
duties as responsible law abiding citizens, taxpayers, good neighbors, but at the same 
time they are part and parcel of Islam's global fraternity, as trustees of last divine 
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message for mankind. They are not ready to relinquish their faith and culture as a pre 
condition for being called civilized moderates, and the enlightened. It is because the 
Muslims refusal to compromise their faith and culture that they are subject to witch-
hunt globally and bands of so-called intellectuals preach them to let their religion 
under go secularization and they too get assimilated in the wide non-Islamic cultures. 
It is high time that contemporary nature of the challenges and Islam's response is 
seen in proper perspective and ahemative strategies are formulated based on the 
Islamic guidelines for ensuring civilized interactions between different religions. 
Once this is achieved it will really ensure morally upright, logically tenable, just 
system of religious pluralism, not the one which is imposed currently and is 
subjecting religions to worst type of mutilations. 
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